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EXTRACTS FROM THE PREFACE 
TO THE FIRST EDITION 


The long-felt want of a reliable, complete English 
translation of so important a book as fiankara's Com¬ 
mentary oil the Brhadaranyaka Upanisad has urged 
me to venture on this difficult undertaking. Had the 
long-promised translation by Dr. Ganganath Jha, in 
Mr. Seshachari's scries, come out, or had Dr. Roer 
been living to complete, and revise, his translation, 
which extends only up to the first chapter of the book 
and is long out of print, or if Prof. Hiriyanna of 
Mysore had completed his admirable edition, which 
covers only the first three sections of that chapter, there 
would have been no necessity for another edition. But 
since the presentation in English of Saiikara's longest 
and greatest commentary dn the Upanisads seemed to 
me to be overdue, I have prepared this edition for the 
use of those students of Vedanta wliose knowledge of 
Sanskrit is not as high as that of English, 

Regarding both the text and the commentary care 
has been taken to make the translation faithful, and 
as literal as possible consistently with smooth reading. 
Owing to the difference in structure between Sanskrit 
and English sentences, great difficulty has been experi¬ 
enced in those portions where Sankara explains the 
words of the text. As far as possible, I have tried to 
make these passages read like a connected piece. For 
this purpose I have avoided the common practice of 
transliterating the Sanskrit words as they occur in the 
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original text, to be followed by the translation of the 
explanatory word' or words—a practice which has a 
very disagreeable jerky effect. Instead J have quoted 
their equivalents from the running translation of the 
text, in the order in which the\^ occur there. These 
have been put in Italics to distinguish them easily from 
the coramentaiy. The advantage of this direct method 
will be obvious to every reader. 

The text of the Upanisad has been given in 
Devanagarl characters, and has been moderately 
punctuated for easy comprehension. This has neces¬ 
sitated the disjoining of some words. I have left the 
full stops practically undisturbed. The text is followed 
by the running translation in comparatively large 
types. Next comes the translation of the commentary 
in smaller types. I have mainly used Ashtekar's 
edition, though I have also consulted the Anandairama 
edition. Words supplied to complete the sense as well 
as those that are explanatory have been put in 
brackets. Some passages, of both text and commen¬ 
tary, although possessing a deep spiritual significance^ 
have been omitted in the translation to suit the exigen¬ 
cies of modem taste. Extra space between portions of 
the commentary indicates that the commentary that 
follows is introductory to the next paragraph of the 
text. 

The use of capitals in English has presented an 
additional difficulty. The same word 'self,' for in¬ 
stance, has had to be used sometimes with a capital 
and sometimes without it, according as it signifies the 
individual or the Supreme Self. Occasionally boths 
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forms have had to be used in the same sentence, where 
the popular conception about the self as being limited 
has been corrected by a presentment of the truth that 
the two are identical. Those to whom this distinction 
of capital and small letters appears as puzzling will do 
well to ignore it altogether. The same remark applies 
to the question of gender, which in Sanskrit belongs 
to the word itself. In translation the gender has often 
had to be varied according to the English idiom, pro¬ 
ducing sometimes an unpleasant effect owing to a 
sudden translation. 

I have tried my best to make the translation lucid. 
For this reason I have avoided the repetition of 
Sanskrit terms as far as possible, and substituted their 
nearest English equivalents. This has entailed on me 
the additional labour of finding out the exact sense of 
a word at a particular place. Lengthy discussions 
have been split up into paragraphs, differentiating the 
prima facie views from the conclusion. To effect a 
strict economy of space I have deliberately confined 
myself to the fewest notes pK>ssible. But I believe none 
that were essential have been omitted. In such a 
difficult study as this much is necessarily left to the 
good sense of the reader. My aim throughout has 
been practical rather than scholastic. 

I have generally followed the gloss of Anandagiri 
and, wherever necessary, the great Vdrttika of Sure^- 
varacarya—two invaluable works on this Upanisad. 
But I must confess that in a few places I have been 
obliged to depart from them, as a different explanation 
seemed to me to be more in keeping with the drift of 

ia 
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Sankara and the Upanisad. The departures are not 
so momentous as to require specific mention in every 
case. With regard to passages that needed further 
illumination, I have consulted eminent scholars. 

References to the quotations occurring in the 
commentary have been inserted after almost every 
quotation, as far as they could be traced. In some 
places they have been purposely omitted, as the}^ 
have been mentioned a few lines earlier. Where only 
figures without the name of any book occur, the refer¬ 
ences are to the Brhadaranyaka Upanisad, unless there 
are clear indications to the contrary. The references 
given are not meant to be exhaustive, except in the 
case of this Upanisad. The references to the Satapatha 
Brahrnana belong to the Madhyandina recension, and 
those of the Mahabharata to the Kumbakonam edition. 

Mahamahopadhyaya Prof S. Kuppuswami iSastri, 
M.A., I.E.S., of the Presidency College, Madras, a pro¬ 
found scholar and well-known authority on Purva- 
Mimarhsa and Vedanta, has written a learned and 
appreciative Introduction, which considerably enhances 
the value of the book. 

A fairly exhaustive Index has been added, which, 
I hope, will be found useful. At the top of each 
page are given references to the opening and closing 
paragraphs of even and odd pages respectively. 

I take this opportunity of expressing my deep 
indebtedness to all those who have kindly helped me 
in various ways in preparing this work. Many of 
them shall be nameless. My special thanks are due to 
Prof. Kuppuswami Sastri for giving valuable help in 
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the interpretation of several difficult passages as well as 
for writing the Introduction ; to Mahamahopadhyaya 
Pandita Laksmipuram Srinivasacar of Mysore for 
similar assistance in interpretation ; to Pandita P. 
Sivasubrahmanya Sastri of Mysore for this as well as 
for tracing a number of references ; to Professor Hanns 
Oertel of Munich and Pandita Radhaprasada Sastri of 
the Banaras Hindu University for furnishing a few 
more references ; to Pandita P. Narayana Sastri and 
Mr. V. Subrahmanya Iyer of Mysore for helping in 
other ways. But for their kindness it would have been 
almost impossible for me to fulfil my task with any 
degree of satisfaction. 

It is scarcely nec'essary to add that the present 
translation is meant only to facilitate the study of the 
original commentary, and should better be read along 
with it. I shall be glad to have any inaccuracies 
pointed out and the untraced quotations located. It is 
earnestly hoped that the book in its present form will 
supply a much-needed want and help people of both 
Vedanta philosophy and Sankara's unique contribu¬ 
tion to it. 


July, iQ^4. 


Madhavananda 



PREFACE TO THE SECOND EDITION 

The first edition being exhausted within a com¬ 
paratively short period, a second edition is being 
brought out. In this edition* very little change has 
been made except a slight revision and the addition of 
a few notes. Diacritic marks have been used in the 
Sanskrit words, and a key to the transliteration and 
pronounciation has been added. 

February, ig^-i Madhavananda 


PREFACE TO THE THIRD EDITION 

The third edition is coming out after a long delay 
owing to paper control. In this edition this book has 
been further revised at a few places. 


April, ig^o 


Madhavananda 



INTRODUCTION 


In compliance with the wishes of the learned 
translator of ^rl Sankara Bhdsya on the Brhad- 
dranyakopanisad, Swunii Sri MddhaiMinandajl of the 
Sri Ramakrsna Mission, I have much pleasure in 
writing this short introduction to this English rendering 
of the Brhaddranyaka-bhasya, 

I should first congratulate the translator on the 
large measure of success which he has achieved in his 
endeavour to produce a faithful and readable English 
rendering of the greatest of the Upanisad-bhasyas 
written by Sri Sankardedrya, Such of the students of 
the bhdsyas of Sri Sankara as may know English better 
than Sanskrit will find in this English translation a 
reliable help to the understanding of the contents of the 
Brhadciranyaka-bhusya . 

The Brhaddranyaka is the greatest of the Vpa- 
nisads ; and Sii Sankara*s bhdsya on this Upanisad is 
the greatest of his commentaries on the Upanisads. 
The Brhaddranyaka is the greatest not only in extent ; 
but it is also the greatest in respect of its substance and 
Iheme. It is the greatest Upanisad in the sense that 
the illimitable, all-embracing, absolute, self-luminous, 
blissful reality—the Brhat or Brahman, identical with 
Atman, constitutes its theme. And, according to 
Sri Sankara, it may be said to be the greatest Upanisad, 
also for the reason that it comprehends both the 
upadeia or revelation of the true nature of the mystic 
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experience of the Brahman-A tma7i identity and the 
upapatti or logical explanations of that great doctrine 
of advaita through the employment of the dialectic 
modes of argumentatipn known as jalpa (arguing 
constructively as well as destructively for victory^) 
and vada (arguing for truth). $rl Sankara*s Brhad- 
dranyaka-hhdsya is the greatest of his commentaries 
on the Upanisads in the sense that the great Acdrya 
shows in this bhdsya, in a very telling manner, how 
the great truth of Brahnimi-Alman identity forms the 
main purport of all the Vedantic texts in general and 
this great Upanisad in particular, and maintains by 
means of his powerful dialectics that the interpretations 
and views of others are unsound and untenable—those 
advanced by the Vedistic realists (Minuimsakas) the 
creationistic realists iVaisesikas and Naiydyikas) and 
the advocates of the doctrine of bheddhheda (difference- 
cum-identity) like Bhartrprapahea. Sri Sureivara 
describes Sri Sankara*s Brhaduranyaka-bhdsya in these 
terms in the second verse of his great Vdrttika on his 
Bhdsya: — 

. ff^ gaf 11" 

The older meaning of the term Upanisad is 'Secret 
word' or ‘Secret import’ or ‘Secret doctrine.’ As long 
as it was understood in this sense, the emphasis was 
on the mystic and ultra-rational aspect of philosophical 
thought. When, however, Sri Drami(^cdrya, one of 
the Pre-Sahkara thinkers who commented upon the 
Upanisads, and Sri Sankara, following Sri Dramida, 
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interpreted the term Vpanisad as standing for the 
realisation of Brahman-Atman identity (Brahmavidyd), 
which annihilates the beginningless nescience called 
avidyd, or as standing for the ancient text helpful in 
that realisation, the emphasis was shifted to the 
harmony between the inner mystic vision of the unity 
and universality of Atman as the absolute being-spirit- 
bliss sacciddnanda) and the philosophical conclusion 
that may be reached b}^ a proper use of logic and 
dialectics. It is necessary to bear this in mind in 
endeavouring to appraise justly the philosophical and 
exegetic worth of Sri Sankara's commentary on the 
Bfhaddranyaka . 

This great Vpanisad consists of three kdndas — 
the first being called the Madhu-kanda, the second the 
Ydjnavalkya-kdnda or the Muni-kunda^ and the third 
the Khila-kdnda. The first kdnda conveys the main 
teaching of the advaiia doctrine and is of the nature 
of upadesa ; the second embodies the logical argument 
and explanation showing the soundness of the upadeia; 
and the third deals with certain updsands or modes of 
meditation. The first two chapters of the Madhu- 
kdnda deal with the Vedic rite, Pravargya, which forms 
a part of the ritualistic section {karma-kdnda) of the 
Veda ; and according to Sri Sankara, the Vpanisad 
really begins with the third chapter of the Madhu- 
kdnda. In this chapter, the phenomenal superimposi¬ 
tion of the world on Brahman is set forth and its origin, 
its full reach and its acme are indicated ; and all this is 
presented as adhydropa or supposititious positing. The 
fourth or the concluding chapter of the Madhu-kdnda 
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•exhibits in a telling manner the sublation which follows 
and stultifies the sup]X)sititious positing of the world in 
the preceding chapter, and elucidates the nature of the 
Brahman-Atman realisation which is invariably and 
synchronously concomitant with the sublation ; and 
ali this is apavdda or sublation through the stultifying 
realisation of truth. According to Sri Sankara adhyd- 
ropa and apavdda constitute the chief means of fully 
realising the absolute reality called Suddham Brahma. 
All the details of Vedic rituals, ail the forms of medita« 
tion associated with them, even the greatest of them— 
the horse-sacrifice {asvamedha) and the meditation 
associated with it, and all the results accruing from 
them—all these constitute the province of nescience 
{avidyd) and even the highest achievement of the 
Hiranyagarbha4oka or Brahma4oka is but a part, 
though the acme, of the immense cycle of trnsmigra- 
tion (safhsdra). This is the substance of the account 
of adhydropa in the third chapter of the Madhu-kdnda. 
In the fourth Brdhmana of this chapter, the groat 
rewards of activities and meditation are described, so 
that a pure and disciplined mind may see their imper¬ 
manence and detach itself from them ; the undifferen¬ 
tiated Brahman (avydkrta) representing the meaning of 
Tat and the differentiated spirit {vydkrta) representing 
the meaning of Tvam are then described ; and after 
showing how, in the condition of nescience (avidyd), 
one sees difference in the multifarious non-spirit, the 
nature of the vidyd or knowledge of the absolute spirit, 
which is the Atman-vidyd or Brahma-vidyd and brings 
about the realisation of the allness and the wholeness of 
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Atman, is indicated in the vidyd-sutra —<< 

This is introduced at the end of the description 
of adhydropa, so that one may not lose oneself in it 
and may find one’s way further to the stage of 
apavdda. Here Sankara discusses the import of 
the vidyd-sutra. It has to be considered whether this 
text should be taken as a complementarily restrictive 
injunction (niyamavidhi), or as an injunction of some¬ 
thing not got at in any other way (apurvavidhi), or as 
an exclusively restrictive injunction (parisamkhya- 
vidhi). From Sri Sankara's discussion of the import 
of the vidyd-sutra in the Brhaddranyaka-hhdsya and 
from his observations about the import of similar texts 
in the Samanvayddhikarana-bhdsya, it m3,y be gather¬ 
ed that this text should be understood as setting forth 
the great truth that the absolute Brahman indirectly 
indicated by the word Atman, and not any form of 
matter, gross or subtle, or any of its functions, should 
be realised as the only reality ; and, as a matter of 
fact, there is no scope for any kind of injunction 
directly with reference to such reality. Such apparent 
injunctions look like injunctions at the initial stages of 
the quest for truth ; but they ultimately turn out to be 
valid statements of the one great truth for which the 
advaita system stands. The fourth chapter of the 
Madhu-kanda, or the second chapter of the bhd$ya, is 
devoted to apavdda and to an elucidation of the 
purport of the vidyd-sutra. After describing in an 
elaborate manner the corporeal and incorporeal forms 
of the corpus of the material universe superimposed on 
Brahman, this chapter proceeds to convey the great 
ii 



teaching embodied in the words of the oft-quoted 
text—^ and emphatically avers that 

Brahman is not sunya and can never be brought within 
the scope of any affirmation, but one may only glimpse 
it indirectly through negations of eliminable factors— 
^'Not this. Not this" The fourth Brdh- 

mana of the fourth chapter introduces Ydjhavalkva as 
offering to divide all his earthly possessions between his 
two wives— Kdtydyanl and Maitreyi. Maitreyi asks if 
she can free herself from death by possessing the whole 
world filled with wealth, and Ydjhavalkya says 'no'. 
Maitreyi refuses all the riches of the world, saying 'Tf 
I am not thereby free from death, what are these to 
me?"' Ydjhavalkya commends the spiritual fitness of 
his wife's mind and proceeds to teach her the great 
truth of the Veddntas. Sri Sankara draws pointed 
attention, here, to the value of renunciation isathnydsa) 
as the means of true knowledge (jhdna). There are 
two kinds of samnydsa —that which the seeker for 
knowledge {jijhdsu) resorts to for the sake of knowl¬ 
edge, and that which the person who has realised the 
truth (jhdnin) resorts to for realising, without any 
hitch, the blissfulness of the condition of liberation 
while living (jivanmukti). King Janaka, the greatest 
of Ydjhavalkya*s disciples, continued to be a house¬ 
holder (grhastha) and served the world in perfect 
detachment as a jivanmukta ; but Ydjhavalkya, who 
was also a jivanmukta, after making momentous con¬ 
tributions to the educating and uplifting of the world 
in the sphere of spirituality, desired to renounce his 
life as a householder (gdrhasthya) and to become a 



samnydsin. The ideal of a jivanmukta continuing to 
serve in society is not really opposed to the ideal of 
samnydsa and is beautifully synthesised with it in the 
relation between Janaka and Ydjnavalkya in the 
Brhaddranyaka ; and similarly through the delightful 
liaison furnished by Maitreyi, the life of a grhastha is 
unified in the fourth Brdhmana of this chapter with 
the life of a samnydsin. Ydjnavalkya conveys to 
Maitreyi the great truth that the pure spirit — Atman — 
is the ultimate object of all forms of love and is there¬ 
fore to be understood as the eternal bliss ; and Atman 
should be realised through the duly regulated scheme 
of iravana, manana and nididhydsana —knowing the 
truth from the Upanisads, investigating and discussing 
it, and constant contemplation upon it (“STToRT ^ ^ 

The upadesa in the Madhu-kdnda is appropriate¬ 
ly followed by the upapatti or argumentative and ex¬ 
pository discourse in the Ydjiiavalkya-kdnda. The 
latter kanda consists of the fifth and sixth chapters of 
the Upanisad. In the fifth chapter, the dialectic mode 
of argumentation known as jalpa, or arguing con¬ 
structively as well as destructively for victory, is 
employed. Ydjnavalkya is presented here as the 
stalwart dialectician in Janaka*s assembly of learned 
philosophers and he fights his way to victory in the 
interest of philosophical truth. The most important 
Brdhmana in this chapter is the eighth, in which 
Brahmatattva is elucidated in answer to the questions 
raised by Gdrgi, the lady philosopher who stands out 
as the most outstanding personality among the philo- 
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sophical interlocutors opposing Ydjnavalkya, In the 
sixth chapter, King Janaka plays the r61e, not of a 
controversialist, but of one desirous of completely 
knowing the truth {tattvabuhhutsu) and the discourse 
proceeds on the lines of argumentation for truth (vada). 
In the third and fourth Brdhmanas of this chapter, an 
illustrative exposition of paraloka and moksa is given. 
The fifth Brdhmana repeats the dialogue between 
Ydjnavalkya and Maiireyi and explains the means of 
self-realisation in the highest sense (atmahodha). In 
commenting upon the conclujding sentence of this 
Brdhmana —) 
also in commenting upon the text 

etc. at the end of the fifth Brdhmana of the 
previous chapter and upon vi. iv. 22 of the sixth 
chapter, irl Sankara discusses the place of samnydsa 
and its value in the advaitic scheme of life and libera¬ 
tion, and emphasises the necessity for renunciation as 
providing special facilities for unhampered realisation ; 
and in this connection, as elsewhere, he is not in 
favour of any kind of accommodation, in practice or 
theory, with the advocates of the karma-mdrga. 

The third division of the Brhaddranyaka is known 
as the Khila-kdnda and deals with certain modes of 
meditation. The messages of the Brhaddranyaka onto¬ 
logy are conveyed in the texts—(‘‘eTf 

%% The pragmatic 

message of this Upanisad is embodied in the text 
(‘‘BWT i wm 5infrsfd’'). The discipline of this Upa¬ 
nisad and its aim are embodied in the soul-elevating 
abhydrohamantra —'From non-being, lead me to being; 
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from darkness, lead me to light; from death, lead me to 
deathlessness'— ITT ; 

’Seiji*lfs^ *1*1*1”). All the teachings of this Upanisad 
are summed up in the first mantra of the Khila-kdnda — 
'That is the whole; the whole is this : from the whole 
rises up the whole ; and having seized the whole of the 
whole, the whole alone remains'— 

I U" Such as 

are able to see the defects of the holism of General 
Smuts may find comfort in the unimpeachable wholism 
embodied in this mantra at the beginning of the Khila- 
kdnda. This holism of General Smuts may have, indeed, 
a chance of meeting with the approval of advaitic dia¬ 
lectics, only if it links itself up, as an ancillary, to the 
wholism of the absolute monism of the Brhaddranyaka 
The most striking message of this Upanisad on the ethic¬ 
al side is embodied in the lesson which every meditator 
is asked to read in the dental rumblings of the three 
da's of a thunder-clap, which are suggestive of 

self-restraint{^) self-sacrifice (^5T)and merciful benev¬ 
olence This great ethical teaching is embodied 

in the text—and Prajapati 
conveys it to his three classes of children—the devas, 
the manusyas, and the asuras. Such of the men as 
are godly in their ^ nature and are tossed about by 
kdma, though otherwise good, should be understood, 
according to Sri Sankara, as gods (^0 among men ; 
such of them as are grasping and greedy and actuated 
by lohha, should be taken as men among men; 

and cruel men, demonised by krodha, should be taken 
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as demons (3?g^T;), All men should constantly practise 
dama, dana and dayd to exorcise the monsters of kdma, 
lobha and krodha. 

Some alien and alien-minded scholars are not 
inclined to see any systematic presentation of a philo¬ 
sophical doctrine in the Upanisads and believe that the 
Upanisads,' including even the Brhaddranyaka, form 
a spiritual conglomerate of several things of varying 
value belonging to different stages—of thaumaturgic 
pebbles, dualistic and pluralistic toys and monistic 
gems. Those who carefully study the Brhaddranyaka, 
and Sri Sankara s great hhdsya thereon, cannot easily 
resist the feeling that the Brhaddranyaka thought is an 
integral t^^^hole which is rooted on the advaita doctrine 
and has it as its precious jruit, which uses a sound 
system of exposition and dialectics easily lending 
themselves to being expressed in the terms of the 
Gautamlya logic, and which refuses to accommodate 
itself in a satisfactory manner to any fonn of pluralistic 
realism or to any kind of the timid spiritual and meta¬ 
physical compromises involved in the bhedd-bheda 
(difference-cum-identity) phases of monistic thought 
belonging to the Pre-Sahkara or Post-Sahkara stage in 
the history of Vedanta 

“alt iwt 
3 w. I” 





S. Kuppuswami SastrI 



NOTE 


The Vedas, which are the oldest religious literature 
of the world, and are the highest authority with the 
Hindus in matters religious, consist of two main 
divisions—the Mantras and the Brahmanas. Though 
the latter arc a sort of commentary on the former, both 
have equal authority. A Mantra may be in verse, 
with fixed feet and syllables, when it is called Rc, or 
it may not have any fixity of feet and syllables, when 
it is called Yajus. A Rc that can be sung is called a 
Saman. These three classes of Mantras have been 
grouped into four compilations or Sarhhitas, which are 
called the Rg-Veda, the Yajur-Veda, the Sama-Veda 
and the Atharva-Veda Samhita. The common name 
for the first Ihree is Trayi, which means a triad. The 
Vedas are also called Srutis, as distinguished from the 
Smrtis, under which comes all other sacred literature, 
and which derive their authority from the Srutis. 

The Vedas are claimed to be eternal. They are 
not the creation of man. Only they were revealed to 
certain highly spiritual persons, called Rsis. 

Each Samhita had one or more Brahmanas, only 
a few of which are extant. The Yajur-Veda, which 
has two forms, Dark and White, has the. Taittiriya and 
Satapatha Brahmanas respectively. The White Yajur- 
Veda was revealed to Yajnavalkya through the grace 
of the Sun, who appeared to him in an equine form. 
Hence, by a derivative meaning, it is also called the 
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Vajasaneyi Samhita, and the Satapatha Brahmana the 
Vajasaneyi Brahmana. 

Some of the Brahmanas have a portion called 
Aranyaka, in which, oftener than elsewhere, are found 
one or more Upanisads. The Upanisads constitute the 
Jnana-Kanda, as treating of philosophy, while the rest 
of the Vedas is called Karma-Kanda, as dealing with 
rituals, 

The Samhitas as well as the Brahmanas had 
various recensions or Sakhas according to their original 
teachers, after whom they were named. The Sata- 
patha Brahmana has the Kanva and Madhyandina 
recensions, which differ greatly from each other in 
content as well as the number and arrangement of their 
books and chapters, the former having seventeen 
Kandas or books, and the latter only fourteen. The 
Brhadaranyaka Upanisad forms the concluding portion 
of the last book, named 'Aranyaka,' of both recensions. 
But while the bulk of matter in both versions is the 
same, there are marked discrepancies too. Sankara 
has commented upon the Kanva recension. 

It may be mentioned in passing that this recension 
of the Satapatha Brahmana is not only not in print, 
but is also not easily accessible in its entirety even in 
a manuscript form. This is all the more true of 
Sayanacarya's great commentary on this Brahmana. 
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KEY TO THE TRANSLITERATION AND 



PRONUNCIATION 



Sounds like 


Sounds like 

3i 

a 

0 in son 


d d 


a 

ah 

1 ® 

dh dh in godhood 


i 

i short 


n n 

I 

i 

ee 


t French t 


u 

u in full 


th th in thumb 


u 

00 in boot 

1 ? 

d th in then 


r 

ri 


dh theh in breathe her 


e 

e in bed 

d 

n n 


ai 

y in my 

qr 

P P 

ait 

0 

oh 


ph ph in loop-hole 


au 

ow in now 


b b 


k 

k 


bh bh in abhor 
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THE PEACE CHANT 


SJT%: !0T^: aflT^a' I 

Om. That (Brahman) is infinite, and this- 
(universe) is infinite. The infinite proceeds from 
the infinite. (Then) taking the infinitude of the 
infinite (universe), it remains as the infinite 
(Brahman) alone. 

Om Peace ! Peace ! Peace 1 




THE 

BRHADARANYAKA UPANISAD 




CHAPTER I 


SECTION I 

0 x 13 . Salutation to Brahman (Hiranyagarbha*) 
and the other sages forming the line of teachers who 
have handed down the knowledge of Brahman. Salu¬ 
tation to our own teacher. 

With the words, ' The head of the sacrificial horse 
is the dawn/ etc. begins the Upanisad connected with 
the Vajasaneyi-Brahmana. This concise commentary 
is being written on it to explain to those who wish to 
turn away from this relative world (Samsara), the 
knowledge of the identity of the individual self and 
Brahman, which is the means of eradicating the cause 
of this world (ignorance). This knowledge of Brahman 
is called ‘ Upanisad ' because it entirely removes this 
relative world together with its cause from those who 
betake themselves to this study, for the root ‘ sad ’ pre¬ 
fixed by *upa' and 'ni' means that. Books also are 
called Upanisads as they have the same end in view. 

This Upanisad consisting of six chapters is called 
'Aranyaka' as it was taught in the forest (Aranya). 
And because of its large size it is called Brhadaranyaka. 
Now we are going to describe its relation to the cere¬ 
monial portion of the Vedas. The whole of the Vedas 
is devoted to setting forth the means of attaining what 
is good and avoiding what is evil, in so far as these 


* The being identified with the cosmic mind. 
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are not known through perception and inference, for 
all people naturally seek these two ends. In matters 
coming within the range of experience, a knowledge of 
the means of attaining the good and avoiding the evil 
ends is easily available through perception and infer¬ 
ence. Hence the Vedas are not to be sought for that. 
Now, unless a person is aware of the existence of the 
self in a future life, he will not be induced to attain 
what is good and avoid what is evil in that life. For 
we have the example of the materialists. Therefore 
the scriptures proceed to discuss the existence of the 
self in a future life and the particular means of attain¬ 
ing the good and avoiding the evil in that life. For 
we see one of the Upanisads starts with the words, 

' There is a doubt among men regarding the life after 
death, some saying that the self exists, and others that 
it does not ' (Ka. I. 20), and concludes, * It is to be 
realised as existing indeed ' (Ka. VI. 13), and so on. 
Also, beginning with, ' How (the self remains) after 
death ' (Ka. V. 6), it ends with, ‘ Some souls enter 
the womb to get a new body, while others are bom. 
as stationary objects (plants etc.), all according to 
their past work and knowledge ' (Ka. V. 7). Else¬ 
where beginning with, ' The man (self) himself becomes 
the light ' (IV. iii. 9), it ends with, ‘ It is followed by 
knowledge, work ' (IV. iv. 2). Also, ' One becomes 
good through good work and evil through evil work ^ 
(III. ii. 13). Again beginning with, ' I will instmet 
you ' (II. i. 15), the existence of the extracorporeal 
self is established in the passage, ' Full of conscious¬ 
ness (i.e. identified with the mind),' etc. (II. i, 16-17). 
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Objection : Is it not a matter of perception? 

Reply : No, for we see the divergence of opinion 
among different schools. Were the existence of the 
self in a future body a matter of perception, the 
materialists and Buddhists would not stand opposed to 
us, saying that there is no self. For nobody disputes 
regarding an object of perception such as a jax, saying 
it does not exist. 

Objection : You are wrong, since a stump, for 
instance, is looked upon as a man and so on. 

Reply : No, for it vanishes when the truth is 
known. There are no more contradictory views when 
the stump, for instance, has been definitely known as 
such through perception. The Buddhists, however, 
in spite of the fact that there is the ego-consciousness, 
persistently deny the existence of the self other than 
the subtle body.^ Therefore, being different from 
objects of perception, the existence of the self cannot 
be proved by this means. Similarly inference too is 
powerless. 

Objection : No, since the Sruti (Veda) points out 
certain grounds of inference^ for the existence of the 
self, and these depend on perception, (these two axe 
also efficient means of the knowledge of the self). 

Reply : Not so, for the self cannot be perceived 
as having any relation to another life. But when its 
existence has been known from the Sruti and from 

1 The five elements, ten organs, vital fore .* (with its five¬ 
fold function) and mind (in its fourfold aspect). Or the ten 
organs, five vital forces, Manas and intellect. 

2 Such as desires etc., which must have a basis, and this 
is the self. 
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certain empirical grounds of inference cited by it, the 
Mimarhsakas and logicians, who follow in its foot¬ 
steps, fancy that those Vedic grounds of inference such 
as the ego-consciousness are the products of their own 
mind, and declare that the self is knowable through 
perception and inference. 

In any case, a man who believes that there is a 
self which gets into relation with a future body, seeks 
to know the particular means of attaining the good 
and avoiding the evil in connection with that body. 
Hence the ceremonial portion of the Vedas is intro¬ 
duced to acquaint him with these details. But the 
cause of that desire to attain the good and avoid the 
evil, viz. ignorance regarding the Self, which expresses 
itself as the idea of one's being the agent and experi- 
encer, has not been removed by its opposite, the 
knowledge of the nature of the self as being identical 
with Brahman. Until that is removed, a man 
prompted by such natural defects of his as attachment 
or aversion to the fruits of his actions, proceeds to act 
even against the injunctions and prohibitions of the 
scriptures, and under the powerful urge of his natural 
defects accumulates in thought, word and deed a good 
deal of work known as iniquity, producing harm, 
visible and invisible. This leads to degradation down 
to the state of stationary objects. Sometimes the 
impressions made by the scriptures are very strong, in 
which case he accumulates in thought, word and deed 
a great deal of what is known as good work which 
contributes to his well-being. This work is twofold: 
that attended with meditation, and that which is 
mechanical. Of these, the latter results in the attain^- 



1 . 1 .] BRHADARANYAKA UPANI^AD 5 

ment of the world of the Manes and so on ; while 
work coupled with meditation leads to worlds beginning 
with that of the gods and ending with the world of 
Hiranyagarbha.^ The Sruti says on the point, ‘One 
who sacrifices to the Self is better than one who sacri¬ 
fices to the gods,' etc. (S. XL ii. 6. 13, adapted). And 
the Smrti: ‘Vedic work is twofold/ etc. (M. XIL 88). 
When the good work balances the evil, one becomes 
a man. Thus the transmigration beginning with the 
state of Hiranyagarbha and the rest and ending with 
that of stationary objects, which a man with his 
natural defects of ignorance etc. attains through his 
good and bad deeds, depends on name, form and 
action. This manifested universe, consisting of means 
and ends, was in an undifferentiated state before its 
manifestation. That relative universe, without begin¬ 
ning and end like the seed and the sprout etc., created 
by ignorance and consisting in a superimposition of 
action, its factors and its results on the Self, is an evil. 
Hence for the removal of the ignorance of a man who 
is disgusted with this universe, this Upanisad is being 
commenced in order to inculcate the knowledge of 
Brahman which is the very opposite of that ignorance. 

The utility of this meditation concerning the horse 
sacrifice is this: Those who are not entitled to this 
sacrifice will get the same result through this medita¬ 
tion itself. Witness the Sruti passages: ‘ Through 
meditation or through rites ' (S. X. iv. 3. 9), and This 
(meditation on the vital force) certainly wins the world' 
(I. iii. 28), 


^ The being identified with the sum total of all minds. 
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Objection : This meditation is just ^ part of the 

rite. 

Reply : No, for the following Sruti passage allows 
option: ‘He who performs the horse sacrifice, or who 
knows it as such' (Tai. S. V. iii. 12. 2). Since it 
occurs in a context dealing with knowledge, and since 
we sec the same kind of meditation based on resem¬ 
blance being applied to other rites^ also, we understand 
that meditation will produce the same result. Of all 
rites the greatest is the horse sacrifice, for it leads to 
identity with Hiranyagarbha in his collective and 
individual aspects. And its mention here at the very 
beginning of this treatise on the knowledge of 
Brahman is an indication that all rites fall within the 
domain of relative existence. It will be shown later 
on that the result of this meditation is identification 
with Hunger or Death. 

Objection : But the regular (Nitya) rites are not 
productive of relative results. 

Reply : Not so, for the Sruti sums up the results 
of all rites together. Every rite is connected with the 

wife. In the passage, ‘Let me have a wife. 

This much indeed is desire' (I. iv. 17), it is shown that 
all action is naturally prompted by desire, and that 
the results achieved through a son, through rites and 
through meditation are this world, the world of the 
Manes and that of the gods respectively (I. v, 16), and 
the conclusion arrived at will be that everything con¬ 
sists of the three kinds of food: This (universe) 
indeed consists of three things: name, form arid 

* As in the passage, 'This world, O Gautama, is fire' 
(VI. ii. ii). 
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action' (I. vi. i). The manifested result of all action 
is nothing but the relative universe. It is these three 
which were in an undifferentiated state before mani¬ 
festation. That again is manifested owing to the 
resultant of the actions of all beings, as a tree comes 
out of the seed. This differentiated and undifferen¬ 
tiated universe, consisting of the gross‘ and subtle 
worlds and their essence, falls within the category of 
ignorance, and has been superimposed by it on the 
Self as action, its factors and its results as if they w^ere 
Its own form. Although the Self is different from 
them, has nothing to do with name, form and action, 
is one without a second and is eternal, pure, enlight¬ 
ened and free by nature, yet It appears as just the 
reverse of Ihis, as consisting of differences of action, 
its factors and its results, and so on. Therefore for 
the removal of ignorance, the seed of defects such ^ 
desire and of action—like the removal of the idea of 
a snake from a rope—with regard to a man who is 
disgusted with this universe of means and ends, 
consisting of actions, their factors and their results— 
having realised that they are just so much, the 
knowledge of Brahman is being set forth. 

The first two sections beginning with, * The head 
of the sacrificial horse is the dawn,' will be devoted 
to the meditation regarding the horse sacrifice. The 
meditation about the horse is described, as the horse is 
the most important thing in this sacrifice. Its import¬ 
ance is indicated by the fact that the sacrifice is named 


* Earth, water and fire are the gross world, and air and 
the ether the subtle world. Their essence is the simple form 
of each, before its combination with the other four elements. 



3 


Bl^HADARANYAKA UPANI?AD 


[i.i.x, 


after it, and its presiding deity is Prajapati (Hiranya- 
garbha). 

^ I ^ ^ 3153^ fST?:: I 

WRi: sntrr:, sq Rjui^ wipn::, 

I ^q[, qni^^n, 

%l: qi^, 5«qi75rc%i; q:5q:,^5l^SfTfq, qi?Il3Rl- 
gt^rqrfir si%gr:, q^r»q- 
Jnfr merfHi fe^i:. 

?S?i:, i^iH^ q4crr:, ^1qvqiq?3 

?rfa?rt^, ?ic^?Rq%, q5%% 5ra[^i%, 

9^1^ ^ lU II 

I. Om. The head of the sacrificial horse 
is the dawn, its eye the sun, its vital force* the 
air, its open mouth the fire called Vaisvanara, 
and the body of the sacrificial horse is the year. 
Its back is heaven, its belly the sky, its hoof the 
earth, its sides the four quarters, its ribs the 
intermediate quarters, its members the seasons, 
its joints the months and fortnights, its feet the 
days and nights, its bones the stars and its flesh 
the clouds. Its half-digested food is the sand, 
its blood-vessels the rivers, its liver and spleen 
the mountains, its hairs the herbs and trees. Its 
forepart is the ascending sun, its hind part the 
descending sun, its yawning is lightning, its 
1 Represented by the breath. 
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shaking the body is thundering, its making 
water is raining, and its neighing is voice. 

The head of the sacrificial horse, i.e. one fit for a 
sacrifice, is the dawn, a period of about three quarters 
of an hour just before sunrise. The particle 'vai' 
recalls something well-known, here, the time of dawn. 
The similarity is due to the importance of each. The 
head is the most important part of the body (and so 
is the dawn of the day). The horse which is a part 
of the sacrifice has to be purified ; hence its head and 
other parts of its body are to be looked upon as certain 
divisions of time etc. (and not vice versa). And it 
will be raised to the status of Prajapati by being 
meditated upon as such. In other words, the horse 
will be deified into Prajapati if the ideas of time, worlds 
and deities be superimposed on it, for Prajapati com¬ 
prises these. It is like converting an image etc. into 
the Lord Visnu or any other deity. Its eye the sun, 
for it is next to the head (as the sun is next to, or rises 
just after the dawn), and has the sun for its presiding 
deity. Its vital force the air, because as the breath 
it is of the nature of air. Its open mouth the fire 
tailed VaUvdnara. The word 'Vai^vanara' specifies 
the fire. The mouth is fire, because that is its presid¬ 
ing deity. The body of the sacrificial horse is the 
year consisting of twelve or thirteen' months. The 
word 'Atman' here means the body. The year is the 
body of the divisions of time ; and the body is called 
Atman, as we see it in the Sruti passage, 'For the 
Atman (trunk) is the centre of these limbs' (Tai. A. II. 


' Including the intercalary month. 
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iii. 5), The repetition of the phrase 'of the sacrificial 
horse' is intended to show that it is to be connected 
with all the terms. Its back is heaven, because both 
are high. Its belly the sky, because both are hollow^ 
Its hoof the earth : ' Pajasya ' should be ' Padasya ' 
by the usual transmutation of letters, meaning a seat 
for the foot. Its sides the four quarters, for they are 
connected with the quarters. It may be objected that 
the sides being two and the quarters four in number, 
the parallel is wrong. The answer to it is that since the 
head of the horse can be in any direction, its two sides 
can easily come in contact with all the quarters. So 
it is all right. Its ribs the intermediate quarters such 
as the south-east. Its members the seasons : The 
latter, being parts of the year, are its limbs, which 
brings out the similarity. Its joints the months and 
fortnights, because both connect (the latter connect the 
parts of the year as joints do those of the body). Its 
feet the days and nights. The plural in the latter 
indicates that those^ pertaining to Prajapati, the gods, 
the Manes and men are all meant. ' Pratistha literally 
means those by which one stands ; hence feet. The 
deity representing time stands on the days and nights, 
as the horse does on its feet. Its bones the stars, both 
being white. Its flesh the clouds: The word used in 
the text means the sky, but since this has been spokeit 
of as the belly, here it denotes the clouds which float 
in it. They are flesh, because they shed water as the 

1 A month of ours makes a day and night of the Manes. 
A year of ours makes a day and night of the gods ; and 
twenty-four million years of the 'latter make a day and night 
of Prajapati, equivalent to two Kalpas or cycles of ours. 
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flesh sheds blood. Its half-digested food in the 
stomach is the sand, because both consist of loose 
parts. Its blood-vessels the rivers, for both flow. 
The word in the text, being plural, denotes blood¬ 
vessels here. Its liver and spleen the mountains, both 
being hard and elevated. ‘Yakrt* and 'Kloman' are 
muscles below the heart on the right and left. The 
latter word, though always used in the plural, denotes 
a single thing. Its hairs the herbs and trees : These, 
being small and large plants respectively, should be 
applied to the short and long hairs according to fitness. 
Its forepart, from the navel onward, is the ascending 
(lit. ‘rising') sun, up to noon. Its hind part the 
descending (lit. ‘setting') sun, from noon on. The 
similarity consists in their being the anterior and 
posterior parts respectively in each case. Its yawning 
or stretching or jerking the limbs is lightning, because 
the one splits the cloud, and the other the mouth. Its 
shaking the body is thundering, both producing a 
sound. Its making water is raining, owing to the 
similarity of moistening. And its neighing is voice or 
sound—no fancying is needed here. 

5 I ^ 

^3^5 ^135 «^5trFi ^5^:, II ^« 

srari HiBrnu n 

2. The (gold) vessel called Mahiman in front 
of the horse, which appeared about it (i.e. point- 
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ing it out), is the day. Its source is the eastern 
sea. The (silver) vessel called Mahiman behind 
the horse, which appeared about it, is the night. 
Its source is the western sea. These two vessels 
called Mahiman appeared on either side of the 
horse. As a Haya it carried the gods, as a 
Vajin the celestial minstrels, as an Arvan the 
Asuras, and as an Asva men. The Supreme 
Self is its stable and the Supreme Self (or the 
sea) its source. 

The vessel called Mahiman, etc. Two sacrificial 
vessels called Mahiman, made of gold and silver re¬ 
spectively, are placed bedore and behind^ the horse. 
This is a meditation regarding them. The gold vessel 
is the day, because both are bright. How is it that 
the vessel in front of the horse, which appeared about 
(lit. 'after') it, is the day? Because the horse is 
Prajapati. And it is Prajapati consisting of the sun 
etc. who is pointed out by the vessel that we are 
required to look upon as the day.—The preposition 
'anu' here does not mean 'after,' but points out 
something.—So the meaning is, the gold vessel 
(Mahiman) appeared pointing out the horse as 
Prajapati, just as we say lightning flashers pointing out 
(Anu) the tree. Its source, the place from w^hich the 
vessel is obtained, is the eastern sea. Literally 
translated, it would mean, 'is in the eastern sea,' but 
the locative case-ending should be changed into the 


* That is, before and after the horse is killed. 
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nominative to give the required sense. Similarly the 
silver vessel behind the horse, which appeared about 
n, is the night, because both ('Rajata' and 'Ratri’) 
begin with the same syllable (Ra)/ or because both 
are inferior to the previous set. Its source is the 
western sea. The vessels are called Mahiman, because 
tliey indicate greatness. It is to the glory of the horse 
that a gold and a silver vessel are placed on each side 
of it. These two vessels called Mahiman, as described 
above, appeared on either side of the horse. The 
repetition of the sentence is to glorify the horse, as 
much as to say that for the above reasons it is a 
wonderful horse. The words 'As a Haya' etc. are 
similarly eulogistic. 'Haya' comes from the root 'hi/ 
meaning, to move. Hence the word means 'possess¬ 
ing great speed.' Or it may mean a species of horse. 
It carried the gods, i.e. made them gods, since it was 
Prajapati ; or literally carried them. It may be urged 
that this act of carrying is rather a reproach. But the 
answer is that carrying is natural to a horse ; so it is 
not derogatory. On the contrary, the act, by bringing 
the horse into contact with the gods, was a promotion 
for it. Hence the sentence is a eulogy. Similarly 
'Vajin' and the other terms mean species of horses. 
As a Vdjin it carried the celestial minstrels ; the ellipsis 
must be supplied with the intermediate words. 
Similarly as an Arvan (it carried) the Asuras, and as 
an A^va (it carried) men. The Supreme Self — 
'Samudra' here means that— is its stable, the place 

1 Anandagiri takes *Varna’ in the sense of colour or 
lustre, instead of syllable, in which case the night must be 
supposed to be a moon-lit one. 
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where it is tied. And the Supreme Self its source, the 
cause of its origin. Thus it has sprung from a pure 
source and lives in a pure spot. So it is a tribute to 
the horse. Or ‘Samudra' may mean the familiar sea, 
for the Sruti says, *The horse has its source in water' 
(Tai. S II. iii. 12 ), 



SECTION II 


suERwr if 5 

a^Ra gii<Tt sa pi ?a ; 

^ ft ^ f ^ 81 ^ 

TSf^ ^ ft5 II ^ 11 


I. There was nothing whatsoever here in 
the beginning. It was covered only by Death 
(Hiranyagarbha), or Hunger, for hunger is 
death. He created the mind, thinking, ‘Let me 
have a mind.’* He moved about worshipping 
(himself). As he was worshipping, water was 
produced. (Since he thought), ‘As I was wor¬ 
shipping, water sprang up,' therefore Arka (fire) 
is so called. Water (or happiness) surely comes 
to one who knows how Arka (fire) came to have 
this name of Arka, 

Now the origin of the fire that is fit for use in the 
horse sacrifice is being described. This story of its 


> The word used here is 'Atman,' which among other 
things means the body, Manas, intellect, individual self and 
Supreme Self. The correct meaning at each place, as here, 
is to be determined from the context. The word occurs again 
in paragraph 4, where it means the body. 
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origin is meant as a eulogy in order to prescribe a 
meditation concerning it. There was nothing what¬ 
soever differentiated by name and form here, in the 
universe, in the beginning, i.c. before the manifesta¬ 
tion of the mind etc. 

Question : Was it altogether void? 

Nihilistic view : It must be so, for the Sruti sa}^, 
'There was nothing whatsoever here.' There was 
neither cause nor effect. Another reason for this con¬ 
clusion is the fact of origin. A jar, for instance, is 
produced. Hence before its origin it must have been 
non-existent. 

The logician objects : But the cause cannot be 
non-existent, for we see the lump of clay, for instance 
(before the jar is produced). What is not perceived 
may well be non-existent, as is the case with the effect 
here. But not so with regard to the cause, for it is 
perceived. 

The nihilist: No, for before the origin nothing 
is perceived. If the non-perception of a thing be the 
ground of its non-existence, before the origin of the 
whole universe neither cause nor effect is perceived. 
Hence everything must have been non-existent. 

Veddntin^s reply : Not so, for the Sruti S2iys, 

' It was covered only by Death.* Had there been 
absolutely nothing either to cover or to be covered, the 
Sruti would not have said, * It was covered by Death. ^ 
For it never happens that a barren woman's son is 
covered with flowers springing from the sky. Yet the 
Sruti says, ' It was covered only by Death.' There¬ 
fore on the authority of the Sruti we conclude that the 
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cause which covered, and the effect which was covered, 
were both existent before the origin of the universe. 
Inference also points to this conclusion. We can infer 
Ihc existence of the cause and effect^ before creation. 
We observe that a positive effect which is produced 
takes place only when there is a cause and does not 
take place when there is no cause. From this we infer 
that the cause of the universe too must have existed 
before creation, as is the case with the cause of a jar, 
for instance. 

Objection : The cause of a jar also does not pre¬ 
exist, for the jar is not produced without destroying 
the lump of clay. And so with other things. 

Reply : Not so, for the clay (or other material) 
is the cause. The clay is the cause of the jar, and the 
gold of the necklace, and not the particular lump-like 
form of the material, for they exist without it. We 
see that effects such as the jar and the necklace are 
produced simply when their materials, clay and gold, 
are present, although the lump-like form may be 
absent. Therefore this particular form is not the cause 
of the jar and the necklace. But when the clay and 
the gold arc absent, the jar and the necklace are not 
produced, which shows that these materials, clay and 
gold, are the cause, and not the roundish form. 
Whenever a cause produces an effect, it does so by 
destroying another effect it produced just before, for 
the same cause cannot produce more than one effect 
at a time. But the cause, by destroying the previous 
effect, does not destroy itself. Therefore the fact that 

1 These will be taken up one by one. 

Z 
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an effect is produced by destroying the previous effect, 
the lump, for instance, is not a valid reason to dis¬ 
prove that the cause exists before the effect is pro¬ 
duced. 

Objection : It is not correct, for the clay etc. 
cannot exist apart from the lump and so on. In other 
words, you cannot say that the cause, the clay, for 
example, is not destroyed when its previous effect, the 
lump or any other form, is destroyed, but that it passes 
on to some other effect such as the jar. For the cause, 
the clay or the like, is not perceived apart from the 
lump or jar, and so on. 

Reply : Not so, for we see those causes, the clay 
etc., persist when the jar and other things have been 
produced, and the lump or any other form has gone. 

Objection : The persistence noticed is due to 
similarity, not to actual persistence of the cause. 

Reply : No. Since the particles of clay or other 
material which belonged to the lump etc. are percep¬ 
tible in the jar and other things, it is unreasonable to 
imagine similarity through a pseudo-inference. Nor 
is inference valid when it contradicts perception, for 
it depends on the latter, and the contrary view will 
result in a general disbelief. That is to say, if every¬ 
thing perceived as 'This is that’ is momentary, then 
the notion of 'that' would depend on another notion 
regarding something else, and so on, thus leading to 
a regressus in infinitum ; and the notion of This is 
like that’ being also falsified thereby, there would be 
no certainty anywhere. Besides the two notions of 
This’ and ‘that’ cannot be connected, since there is 
no abiding subject. 
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Objection : They would be connected through 
the similarity between them. 

Reply : No, for the notions of ‘this* and ‘that' 
cannot be the object of each other*s perception, and 
(since according to you there is no abiding subject 
like the Self), there would be no perception of simi- 
Jarity. 

Objection : Although there is no similarity, there 
is the notion of it. 

Reply : Then the notions of 'this* and ‘that' 
would also, like the notion of similarity, be based on 
nonentities. 

Objection (by the Yogacara school): Let all 
notions be based on nonentities. (What is the harm?) 

Reply : Then your view that everything is an 
idea would also be based on a nonentity. 

Objection (by the nihilist): Let it be. 

Reply . If all notions are false, your view that 
all notions are unreal cannot be established. There- 
fore it is wrong to say that recognition takes place 
through similarity. Hence it is proved that the cause 
exists before the effect is produced. 

The effect too exists before it is produced. 

Question : How? 

Reply : Because its manifestation points out its 
pre-existence. Manifestation means coming within the 
range of perception. It is a common occurrence that 
a thing, a jar for instance, which was hidden by 
darkness or any other thing and comes within the 
range of perception when the obstruction is removed 
by the appearance of light or in some other way, does 
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not preclude its previous existence. Similarly this 
universe too, we can understand, existed before its 
manifestation. For a jar that is non-existent is not 
perceived even when the sun rises. 

Objection : No, it must be perceived, for you 
deny its previous non-existence. According to you. 
any effect, say a jar, is never non-existent. So it 
must be perceived when the sun rises. Its previous 
form, the lump of clay, is nowhere near, and obstruc¬ 
tions like darkness are absent ; so, being existent, it 
cannot but appear. 

Reply : Not so, for obstruction is of two kinds. 
Every effect such as a jar has two kinds of obstruc¬ 
tion. When it has become manifest from its compo¬ 
nent clay, darkness and the wall etc. are the obstruc¬ 
tions ; while before its manifestations from the clay the 
obstruction consists in the particles of clay remaining 
as some other effect such as a lump. Therefore the 
effect, the jar, although existent, is not perceived 
before its manifestation, as it is hidden. The terms 
and concepts 'destroyed,' 'produced,' 'existence' and 
‘non-existence’ depend on this twofold character of 
manifestation and disappearance. 

Objection : This is incorrect, since the obstruc¬ 
tions represented by particular forms such as the lump 
or the two halves of a jar are of a different nature. 
To be expheit: Such obstructions to the manifesta¬ 
tion of a jar as darkness or the wall, we see, do not 
occupy the same space as the jar, but the lump or the 
two halves of a jar do. So your statement that the jar, 
although present in the form of the lump or the two 
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halves, is not perceived because it is hidden, is wrong, 
for the nature of the obstruction in this case is 
different. 

Reply : No, for we see that water mixed with 
milk occupies the same space as the milk which 
conceals it. 

Objection : But since the component parts of a 
jar such as its two halves or pieces are included in 
the effect, the jar, they should not prove obstructions 
at all. 

Reply : Not so, for being separated from the jar 
they are so many different effects, and can tl^ierefore 
serve as obstructions. 

Objection : Then the effort should be directed 
solely to the removal of the obstructions. That is to 
say, if, as you say, the effect, the jar for instance, is 
actually present in the state of the lump or the two 
halves, and is not perceived because of an obstruction, 
then one who wants that effect, the jar, should try to 
remove the obstiaction, and not make the jar. But 
as a matter of fact, nobody does so. Therefore your 
statement is wrong. 

Reply : No, for there is no hard and fast rule 
about it. It is not always the case that a jar or any 
other effect manifests itself if only one tries to remove 
the obstruction ; for when a jar, for instance, is covered 
with darkness etc., one tries to light a lamp. 

Objection : That too is just for destroying the 
darkness. This effort to light a lamp is also for 
removing the darkness, w^hich done, the jar is auto¬ 
matically perceived. Nothing is added to the jar. 
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Reply : No, for the jar is perceived as covered 
with light when the lamp is lighted. Not so before the 
lighting of the lamp. Hence this was not simply for 
removing the darkness, but for covering the jar with 
light, for it is since perceived as covered wdth light. 
Sometimes the cfh^rt is directed to the removal of the 
obstruction, as when the W'all, for instance, is pulled 
down. Therefore it cannot be laid dowm as a rule 
that one who wants the manifestation of something 
must simply try to remove the obstruction. Besides, 
one should take such steps as will cause the manifesta¬ 
tion for the efficacy of the established practice regard¬ 
ing it. We have already said that an effect which is 
patent in the cause serves as an obstruction to the 
manifestation of other effects. So if one tries only to 
destroy the previously manifested effect such as the 
lump or the two halves w'hich stand between it and the 
jar, one may also have such effects as the potsherds 
or tiny pieces. These too will conceal the jar and 
prevent its being perceived ; so a fresh attempt will be 
needed. Hence the necessary operation of the factors 
of an action has its utility for one who wants the 
manifestation of a jar or any other thing. Therefore 
the effect exists even before its manifestation. 

From our divergent notions of the past and future 
also we infer this. Our notions of a jar that was and 
one that is yet to be cannot, like the notion of the 
present jar, be entirely independent of objects. For 
one who desires to have a jar not yet made sets oneself 
to work for it. We do not see people strive for things 
which they know to be non-existent. Another reason 
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for the prc-existence of the effect is the fact that the 
knowledge of (God and) the Yogins concerning the past 
and future jar is infallible. Were the future jar non¬ 
existent, His (and their) perception of it would prove 
false. Nor is this perception a mere figure of speech. 
As to the reasons for inferring the existence of the jar, 
we have already stated them. 

Another reason for it is that the opposite view 
involves a self-contradiction. If on seeing a potter, 
for instance, at work on the production of a jar one is 
certain in view of the evidence that the jar will come 
into existence, then it would be a contradiction in 
terms to say that the jar is non-existent at the very 
time with which, it is said, it will come into relation. 
For to say that the jar that will be is non-existent, is 
the same thing as to say that it will not be. It would 
be like saying, 'This jar does not exist.’ If, however, 
you say that before its manifestation the jar is non¬ 
existent, meaning thereby that it does not exist exactly 
as the potter, for instance, exists while he is at work 
on its production (i.e. as a ready-made jar), then there 
is no dispute between us. 

Objection : Why? 

Reply : Because the jar exists in its own future 
(potential) form. It should be borne in mind that the 
present existence of the lump or the two halves is not 
the same as that of the jar. Nor is the future exist¬ 
ence of the jar the same as theirs. Therefore you do 
not contradict us when you say that the jar is non¬ 
existent before its manifestation while the activity of 
the potter, for instance, is going on. You will be 
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doing this if you deny to the jar its own future form 
as an effect. But you do not deny that. Nor do all 
things undergoing modification have an identical form 
of existence in the present or in the future. 

Moreover, of the four kinds' of negation relating 
to, say, a jar, we observe that what is called mutual 
exclusion is other than the jar: The negation of a jar 
is a cloth or some other thing, not the jar itself. But 
the cloth, although it is the negation of a jar, is not a 
nonentity, but a positive entity. Similarly the previous 
non-existence, the non-existence due to destruction, and 
absolute negation must also be other than the jar ; for 
they are spoken oi in terms of it, as in the case of the 
mutual exclusion it‘lating to it. And these negations 
must also (like the cloth, for instance) be positive 
entities. Hence the previous non-existence of a jar 
does not mean that it does not at all exist as an entity 
before it comes into being. If, however, you say that 
the previous non-existence of a jar means the jar itself, 
then to mention it as being "0/ a jar' (instead of as 
The jar itself') is an incongruity. If you use it merely 
as a fancy, as in the expression, 'The body of the stone 
roller,'^ then the phrase 'the previous non-existence of 
a jar' would only mean that it is the imaginary non¬ 
existence that is mentioned in terms of the jar, and 
not the jar itself. If, on the other hand, you say that 

1 Mutual exclusion, between things of different classes, as, 
'A jar is not cloth' ; previous non-existence, as of a jar before 
it is made ; the non-existence pertaining to destruction, as of 
a jar when it is broken ; and absolute negation, as, ‘There is 
no jar.* 

* The stone roller has no body, it is the body. 
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the negation of a jar is something other than it, we 
have already answered the point. Moreover, if the jar 
before its manifestation be an absolute nonentity like 
the proverbial horns of a hare, it cannot be connected 
either with its cause or with existence (as the logicians 
hold), for connection requires two positive entities. 

Objection : It is all right with things that are 
inseparable. 

Reply : No, for we cannot conceive of an insepar¬ 
able connection between an existent and a non-existent 
thing. Separable or inseparable connection is possible 
between two positive entities only, not between an 
entity and a nonentity, nor between two nonentities. 
Therefore we conclude that the effect does exist before 
it is manifested. 

By what sort of Death was the universe covered? 
This is being answered: By Hunger, or tlie desire to 
eat, which is a characteristic of death. How is hunger 
death? The answer is being given: For hunger is 
death. The particle 'hi' indicates a well-known reason. 
He wiio desires to eat kills animals immediately after. 
Therefore ‘hunger’ refers to death. Hence the use of 
the expression, ‘Death’ here means Hiranyagarbha as 
identified with the intellect, because hunger is an attri¬ 
bute of that which is so identified. This effect, the 
universe, was covered by that Death, just as a jar etc. 
would be covered by clay in the form of a lump. He 
created the mind. The word 'Tat' (that) refers to the 
mind. That Death of whom we are talking, intending 
to project the effects which will be presently mentioned, 
created the inner organ called mind, characterised by 
deliberation etc. and possessing the power to reflect on 
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those effects. What was his object in creating the 
mind? This is being stated: Thinking, 'Let me have 
a through this mind (Atman) let me be possessed 

of a mind/ This was his object. He, Prajapali, being 
possessed of a mind after it was manifested, moved 
about worshipping himself, thinking he was blessed. 
As he was worshipping, water, an all-liquid substance 
foraiing an accessory of the worship, was produced. 
Here we must supply the words, 'After the manifesta¬ 
tion of the ether, air and fire,* for another $ruti (Tai. 
II. i. i) says so, and there can be no alternative in the 
order of manifestation. Since Death thought, 'As I 
was worshipping, water sprang up,* therefore Arka, the 
fire that is fit for use in the horse sacrifice, is so called. 
This is the derivation of the name 'Arka* given to fire. 
It is a descriptive epithet of fire derived from the per- 
fonnance of worship leading to happiness, and the 
connection with water. Water or happiness surely 
comes to one who knows^ how Arka (fire) came to have 
this name of Arka. This is due to the similarity of 
names. The particles 'ha* and 'vai* are intensive. 

^ m I 

^ II RII 

2. Water is Arka. What was there (like) 
froth on the water was solidified and became this 
earth. When that was produced, he was tired. 

^ Meditates on the fact till one becomes identified with 
the idea. So also elsewhere. See pp. 65, 80, 90, etc. 
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Wliile he was (thus) tired and distressed, his 
essence, or lustre, came forth. This was Fire. 

What is this Arka? Water, that accessory of 
worship, is Arka, being the cause of fire. For, it is 
said, fire rests on water. Water is not directly x 4 rka, 
for the topic under discussion is not water, but fire. 
It will be said later on. This lire is Arka’ (I. ii. 7). 
What was there like froth on the water, like the 
coagulated stale of curds, was solidified, being sub¬ 
jected to heat internally and externally. Or the word 
'v^ara’ may be the nominative (instead of a comple¬ 
ment), if we change the gender of the pronoun ‘Yad’ 
(that). That solid thing became this earth. That is 
to say, out of that water came the embryonic state of 
the universe, compared to an egg. When that earth 
was produced, he. Death or Prajapati, was tired. For 
everyone is tired after work, and the projection of the 
earth was a great feat of Prajapati. What happened 
to him then? While he was (thus) tired and distressed, 
his essence, or lustre, came forth from his body. What 
was that? This was Fire, the first-born Virajd also 
called Prajapati, who sprang up within that cosmic 
possessed of a body and organs. As the Smrti 
says, 'He is the first embodied being’ (§i. V. i. 8, 22). 

^ 

sinJR$v:rr i siFft ^ 

3!# I smi^ STcft^ 5^0^, 

^ 

^ The being identified with the sum total of all bodies. 
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3. He (Viraj) difterentialecl himself in three 
ways, making the sun the third form, and air 
the third form. So this Prana (Viraj) is divided 
in three ways. Plis head is the east, and his 
arms that (north-east) and that (south-east). 
And his hind part is the west, his hip-bones that 
(north-west) and that (south-west), his sides the 
south and north, his back heaven, his belly the 
sky, and his breast this earth. He rests on 
water. He who knows (it) thus gets a resting 
place wherever he goes. 

He, the Viraj who was born, himself dijjerentiated 
or divided himself, his body and organs, in three ways. 
How? Making the sun the third form, in respect of 
fire and air. The verb 'made' must be supplied. And 
air the third form, in respect of fire and the sun. 
Similarly we must understand, 'Making fire the third 
form,' in respect of air and the sun, for this also can 
equally make up the number three. So this Prana 
(Viraj), although the self, as it were, of all beings, is 
specially divided by himself as Death in three ways as 
fire, air and the sun, without, however, destroying his 
own form of Viraj. Now the meditation on this Fire, 
the first-born Viraj, the Arka fit for use in the horse 
sacrifice and kindled in it, is being described, like that 
on the horse. We have already said that the previous 
account of its origin is all for its eulogy, indic^iting 
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that it is of such pure birth. His head is the east, 
both being the most important. And his arms that 
and that, the north-east and south-east. The word 
Irma' (arm) is derived from the root *ir/ meaning 
motion. And his hind part is the west, because it 
points to that direction when he faces the east. His 
hip-bones that and that, the north-west and south-west, 
both forming angles with the back. His sides the south 
and north, both being so related to the east and west. 
His hack heaven, his belly the sky, as in the case of 
the horse. And his breast this earth, both being under¬ 
neath. He, this tire consisting of the worlds, or Praja- 
pati, rests on water, for the Sruti says, ‘Thus do these 
worlds lie in water.' (§. X. v. 4. 3). He gets a resting 
place wherever he goes. Who? Who knows that fire 
rests on water, thtis, as described here. This is a sub¬ 
sidiary result.^ 

I ^ ^ 5TnnaR^t5[) 

^ II « II 

4. He desired, ‘ Let me have a second form* 
(body). ’ He, Death or Hunger, brought about 

* The main result will be stated in paragraph 7. 

* The word used is Atman. It is translated as 'form' for 
convenience. See footnote on p. 15, 
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the union of speech (the Vedas) with the mind. 
What was the seed there became the Year 
(Viraj). Before him there had been no year. 
He (Death) reared him for as long as a year, and 
after this period projected him. When he was 
boni, (Death) opened his mouth (to swallow 
him). He (the babe) cried 'Bhan!' That 
became s]>eech. 

It has been stated that Death, in the order of water 
and the rest, manifested himself in the cosmic egg as 
the Viraj or Fire possessed of a body and organs, and 
divided himself in three ways. Now by what process 
did he manifest himself? This is being answered: He, 
Death, desired, *Let me have a second form or body, 
through which I may become embodied.' Having 
desired thus, he brought about the union of speech, or 
the Vedas, with the mind that had already appeared. 
In other words, he reflected on the Vedas, that is, the 
order of creation enjoined in them, with his mind. Who 
did it? Death characterised by hunger. It has been 
said that hunger is death. The text refers to him lest 
someone else (Viraj) be understood. What was the 
seed, the cause of the origin of Viraj, the first embodied 
being, viz. the knowledge and resultant of work 
accumulated in past lives, which Death visualised in 
his reflection on the Vedas, there, in that union, became 
the Year, the Prajapati of that name who makes the 
year. Death (Hiranyagarbha), absorbed in these 
thoughts, projected water, entered it as the seed and, 
transformed into the embryo, the cosmic egg, became 



1.2.50 


BRHADARANYAKA UPANISAD 


31 


the year. Before him, the Viraj who makes the yeai, 
there had been no year, no period of that name. 
Death reared him, this Viraj who was in embryo, for 
as long as a year, the well-known duration of time 
among us, i.c*. lor a year. What did he do after iliat? 
And after this period, i.e. a year, projected him, i.e. 
broke the egg. When he, the babe, Fire, the first 
embodied being, was born. Death 'opened his mouth to 
swallow him, because he was hungry. He, the babe, 
being frightened, as he was possessed of natural ignor¬ 
ance, cried ^-inade this sound. That became 

speech or word. 


3^ astr: q:^l ^ 

cs, 
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5. He thought, ' If I kill him, I shall be 
making very little food. ' Through that speech 
and that mind he projected all this, whatever 
there is—the Vedas Rc, Yajus and Sainaii, the 
metres, the sacrifices, men and animals. What¬ 
ever he projected, he resolved to eat. Because 
he eats everything, therefore Aditi (Death) is so 
called. He who knows how Aditi came to have 
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this name of Aditi, becomes the eater of all this, 
and everything becomes his food. 

Seeing the babe frightened and crying, he, Death, 
thought, although he was hungry, '// 7 kill him, this 
babe, I shall be making very little food/ —The root 
'man' with the prefix 'abhi' means to injure or kill.— 
Thinking thus he desisted from eating him, for he must 
make not a little food, but a great quantity of it, so 
that he might eat it for a long time ; and if he ate the 
babe, he would make very little food as tliere is no 
crop if the seeds are eaten up. Thinking of the large 
quantity of food nccessar}' for his purpose, through 
that speech, the Vedas already mentioned, and that 
mind, uniting them, that is, reflecting on the Vedas 
again and again, he projected all this, the movable 
and immovable (animals, plants, etc. etc.), whatever 
there is. What is it? l^he Vedas Rc, Yajus and Sdman, 
the seven metres, viz. Gayatri and the rest, i.e. the 
three kinds of Mantras (sacred formulae) forming part 
of a ceremony, viz. the hymns (Stotra), the praises 
(Sastra)^ and the rest, composed in Gayatri and other 
metres, the sacrifices, which are performed with the 
help of those Mantras, men, who perform these, and 
animals, domestic and wild, which are a part of the 
rites. 

Objection : It has already been said that Death 

^ The hymns are Rees that are sung by one class 
of priests, tlie Udgatr etc. The Sastras are those very hymns, 
but only recited by another class of priests, the Hotr etc., 
not sung. There are other Rees too, which are used in a 
different way by a third class of priests, the Adhvaryu etc., 
in the sacrifices. These are the third group of Mantras. 
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projected Viraj through the union of speech (the Vedas) 
with the mind. So how can it now be said that he 
projected the Vedas? 

Reply : It is all right, for the x^revious union of 
the mind was with the Vedas in an unmanifested state, 
whereas the creation spoken of here is the manifesta¬ 
tion of the already existing Vedas so that they may be 
applied to the ceremonies. Understanding that now 
the food had increased, whatever he, Prajapati, pro¬ 
jected, whether it was action, its means or its results, 
he resolved to eat. Because he eats everyihmg, 
therejore Adiii or Death is so called. So the Sruti 
says, ‘Aditi is heaven, Aditi is the sky, Aditi is the 
mother, and he is the father,' etc. (R. I. lix. lo). 
He who knows how Aditi, Prajapati or Death, came 
to have this name of Adiii, because of eating every¬ 
thing, becomes the eater of all this universe, which 
becomes his food—that is, as identified with the 
universe, otherwise it would involve a contradiction ; 
for nobody, we see, is the sole eater of everything. 
Therefore the meaning is that he becomes identified 
with everything. And for this very reason everything 
becomes his food, for it stands to reason that every¬ 
thing is the food of an eater who is identified with 
everything. 

I SfTOTT t 

; cRq i?nfk »rT#?r 11 $ ii 

6 . He desired, ‘ Let me sacrifice again with 
the great sacrifice. ' He was tired, and he was 
3 
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distressed. While he was (thus) tired and 
distressed, his reputation and strength departed. 
The organs arc reputation and strength. When 
the organs departed, the body began to swell, 
(but) his mind was set on the body. 

He desired, etc. I'his and part of the next para¬ 
graph are introduced to give the derivation of the 
words 'A^va' (horse) and 'Asvamedha' (horse sacrifice). 
'Let me sacrifice again with the great sacrifice ' The 
word ‘again’ has reference to his performance in the 
previous life. Prajapati had performed a horse sacri¬ 
fice in his previous life, and was born at the beginning 
of the cycle imbued with those thoughts. Having 
been born as identified with the act of horse sacrifice, 
its factors and its results, he desired, ‘Let me sacrifice 
again with the great sacrifice/ Having desired this 
great undertaking, he was tired, like other men, and 
he was distressed. While he was (thus) tired and dis¬ 
tressed —these words have already been explained (in 
par. 2)— his reputation and strength departed. The 
i^ruti itself explains the words: The organs are reputa¬ 
tion, being the cause of it, for one is hejd in repute as 
long as the organs are in the body ; likewise, strength 
in the body. No one can be reputed or strong when 
the organs have left the body. Hence these are the 
reputation and strength in this body. So the reputa¬ 
tion and strength consisting of the organs departed. 
When the organs forming reputation and strength 
departed, the body of Prajapati began to swell, and 
became impure or unfit for a sacrifice. (But) although 
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Prajapati had left it, to mind was set on the body, 
just as one longs for a favourite object even when 
one is away. 

;ci^>g^insa«qr5tn. I ^ ? srr ^ «r 

1 I cT qr:- 

3»t?W?T I qfp^q?ip:q: Slcq|f?T I a^WT- 
!Tt%rf qnrrqcqRT55¥r^ I qq f qr 
q qq cTq%, ?T^q sncin ? araq^rw:, ei^ 

I gff ^d iq qil sa^ I ^ 

»?qfd -, 3Tq 3^5^ srqfd, ^ ^c T q t%, 

jac3<^ icqT ?iq%, qqr^ 5W% ii n 

fi% iSRfiq (I \S II 

7 - He desired, ‘Let this body of mine be fit 
for a sacrifice, and let me be embodied through 
this,’ (and entered it). Because that body 
swelled (Asvat), therefore it came to be called 
Asva (horse). And because it became fit for a 
sacrifice, therefore the horse sacrifice came to be 
known as A^vamedha. He who knows it thus 
indeed knows the horse sacrifice. (Imagining 
himself as the horse and) letting it remain free, 
he reflected (on it). After a year he sacrificed it 
to himself, and dispatched the (other) animals to 
the gods. Tlierefore (priests to this day) sacri¬ 
fice to Prajapati the sanctified (horse) that is 
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dedicated to all the gods. He who shines yonder 
is the horse sacrifice; his body is the year. This 
fire is Arka; its limbs are these worlds. So these 
two (fire and the sun) are Arka and the horse 
sacrifice. These two again become the same 
god. Death. He (who knows thus) conquers 
further death, death cannot overtake him, it 
becomes his self, and he becomes one with these 
deities. 

What did he (fliranyagarbha) do with his mind 
attached to that body? He desired. How? 'Let this 
body of mine be jit for a saerificc, and let me be 
embodied through this A And he entered it. Because 
that body, berelt in his absence of its reputation and 
strength, swelled (Asvat), therefore it came to be called 
A§va (horse). Hence Prajapati^ himself is named 
Asva. This is a eulogy on the horse. And because 
on account of his entering it. the body, although it 
had become unfit for a sacrifice by having lost its 
reputation and strength, again became fit for a sacri¬ 
fice, therefore the horse sacrifice came to be known as 
Asvamedha. For a sacrifice consists of an action, its 
factors and its results. And that it is no other than 
Prajapati is a tribute to the sacrifice. 

The horse that is a factor of the sacrifice has been 
declared to be Prajapati in the passage, ‘The head of 
the sacrificial horse is the dawn,' etc. (I. i. i). The 
present paragraph is introduced to enjoin a collective 
meditation on that sacrificial horse which is Prajapati, 


^ Hiranyagarbha. 
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and the sacrificial fire which has already been de¬ 
scribed (as such)—viewing both as the rt^sult of the 
sacrifice. That this is the import of this section we 
understand from the fact that in the previous section 
no verb denoting an injunction has been used, and 
one such is necessary. The words, He who hv.ows it 
thus indeed knoios^ the horse sacrifice, mean; ‘He 
only, and none else, knows the horse sacrifice, who 
knows the horse and the Arka or fire, described above, 
as possessed of the features, to be presentl}/ mentioned, 
which are here .shown colleclively.' Therefore one 
must know the horse sacrifice thus—this is the meaning. 
How? First the meditation on the animal is being 
described. Prajapati, desiring to sacrifjce again with 
the great sacrifice, imagined himself as the sacrificial 
animal, and letting it, the consecrated animal, remain 
free or unbridled, reflected (on it). Ajter a complete 
year he sacrificed it to himself, i.e. as dedicated to 
Prajapati (Hiranyagarbha), and dispatched the other 
miimals, domestic and wild, to the gods, their respective 
deities. And because Prajapati reflected like this, 
therefore others also should likewise fancy themselves, 
in the manner described above, as the sacrificial horse 
and meditate: 'While being sanctified (with the 
Mantras), I am dedicated to all the gods ; but while 
being killed, I am dedicated to myself. I'hc other 
animals, domestic and wild, are sacrificed to their 
lespective deities, the other gods, who are but a part 
of myself.' Therefore priests to this day similarly 
sacrifice to Prajapati the sanctified horse that is dedi¬ 
cated to all the gods. 
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He who shines yonder is the horse sacrifice. Tiie 
sacrifice which is thus performed with the help of the 
animal is being directly represented as the result. Who 
is he? d'he sun who illumines the univ('rse with his 
light. His body, the body of the sun, who is the 
result of the sacrifice, is the year, that period of time. 
The year is called his body, as it is made by him. 
Now, since the sun, as the horse sacrifice, is performed 
with the help of fire, (the latter also is the sun). Here 
the result of the sacrifice is being mentioned as the 
sacrifice itself; This terrestrial fire is Arka, thc‘ 
accessory of the sacrifice. Its limbs, the limbs of Ihi.^ 
Arka, the fire that is kindled at the sacrifice, are these 
three worlds. So it has been explained in the passage. 
‘His head is the east,' etc. (I. ii. 3). So these two, 
fire and the sun, are Arka and the horse sacrifice, as 
described above—the sacrifice and its result respective¬ 
ly. Arka, the terrestrial fire, is directly the sacrifice, 
which is a rite. Since the latter is performed with the 
help of fire, it is here represented as fire. And the 
result is achieved through the performance' of the 
sacrifice. Hence it is represented as the sacrifice in 
the statement that the sun is the horse sacrifice. 
These two, fire and the sun, the means and the end, 
the sacrifice and its result, again become the same god. 
Who is it? Death. There was but one deity before, 
who later was divided into action, its means and its 
end. So it has been said. ‘He differentiated himself 
in three ways’ (I. ii. 3). And after the ceremony is 
over, he again becomes one deity, Death, the result of 
the ceremony. He who knows this one deity, horse 
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sacrilke or Death, as, 'I alone am Death, the horse 
sacrihee, and there is but one deity identical with 
myself and attainable through the horse and fire’—■ 
conquers further death, i.e. after dying once he is not 
1 )orn U) die any more. Even though conquered, death 
may overtake him again. So it is said, death cannot 
overtake him. Why? Because ii becomes his self, 
the self of one who knows thus. Further, being 
Death,' the result, he becomes one with these deities, 
Tliis is the result such a knower attains. 


^ Hiranyagarbha. See Par. i. 



SECTION III 


How is this section related to the preceding one? 
The highest result of rites combined with meditation 
has been indicated by a statement of the result of the 
horse sacrifice, viz, identity with Death or Hirannya- 
garbha. Now the present section, devoted to the 
Udgitha, is introduced in order to indicate the source 
of rites and meditation, which are the means of attain¬ 
ing identit}^ with Death. 

Ohjeciion : In the previous section the result of 
rites and meditation has been stated to be identity with 
Death. But here the result of rites and meditation on 
the Udgitha will be stated to be the transcendence of 
identity with death. Hence, the results being different, 
this section cannot be meant to indicate the source of 
the rites and meditation that have been dealt with in 
the previous section. 

Reply : The objection does not hold, for the result 
of meditation on the Udgitha is identity with fire and 
the sun. In the previous section too this very result 
was mentioned, 'He becomes one with these deities' 
(I. ii. 7). 

Objeciion : Do not such statements as, 'Having 
transcended death,' etc. (I. iii. 12-16) clash with what 
has been said before? 

Reply : No, for here the transcendence is of the 
natural attachment to evil (not of Hiranyagarbha). 
What is this natural attachment to evil, called death? 
What is its source? By what means is it transcended? 
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And how?—these arc the things which are sought to be 
explained by the following allegory: 

5 1 5^; qinsik^Tr 

3?ircrai ; 5i ^ 

? 3^:, 11 ^ 11 

I. There were two classes of Prajapati's 
sons, the gods and the AsurasA Naturally,the 
gods were fewer, and the Asuras more in 
number. They vied with each other for (tlie 
mastery of) these worlds. The gods said, ' Now 
let us surpass the Asuras in (this) sacrifice 
through the Udgitha.' 

There were two classes : '1 wo’ here means two 

classes. The particle dia’ is an expletive referring to a 
past incident. It is here used to recall what happened 
in the past life of the present Prajapati. Of PrajdpaiTs 
sons, in his past incarnation. Who arc they? The 
gods and the Asuras, the organs, that of speech and 
the rest, of Prajapati himself. How can they be the 
gods and Asuras? They become gods when they shine 
under the influence of thoughts and actions as taught 
by the scriptures. While those very organs become 
Asuras when they are influenced by their natural 
thoughts and actions, based only on perception and 
inference, and directed merely to visible (secular) ends. 
They are called Asuras, because they delight only in 
their own lives (Asu) or because they are other than 


^ For the story compare Chhandogya Up. I. ii. i-g. 
2 Lit. ‘therefore.’ 
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the gods (Sura). And because the Asuras are influ¬ 
enced by thoughts and actions directed to visible ends, 
therefore the gods were fewer, and the Asuras more in 
number. —The lengthened form of the two adjectives 
du(' to the addition of a vowel augment makes no 
change of meaning.—The organs, as we know, have a 
stronger tendency to thoughts and actions that are 
natural, than to those that are recommended by the 
scriptures, for the former serve visible ends. Hence 
the gods arc fewer, for the tendency that is cultivated 
by the scriptures is rare ; it is attainable with great 
effort. They, the gods and the Asuras living in Praja- 
pati’s body, vied with each other for (the mastery of) 
these worlds, which are attainable through thoughts and 
actions prompted by one's natural inclinations as well 
as those cultivated by the scriptures. The rivalry of 
the gods and the Asuras here means the emergence and 
subsidence of their respective tendencies. Sometimes 
the organs manifest ihe impressions of thoughts and 
actions cultivated by the scriptures ; and when this 
happens, the impressions, manifested by those very 
organs, of the thoughts and actions based on percep¬ 
tion and inference, and producing visible results only— 
those tendencies characteristic of the Asuras—subside. 
'That is the victory of the gods and the defeat of the 
Asuras. Sometimes the reverse happens. The charac¬ 
teristic tendencies of the gods are overpowered, and 
those of the Asuras emerge. 'That is the victory of the 
Asuras and the defeat of the gods. Accordingly, when 
the gods win, there is a preponderance of merit, and 
the result is elevation up to the status of Prajapati. 
And when the Asuras triumph, demerit prevails, and 





BRUA DARAN\ AKA IJ PAN ISA D 


■13 


the result is degradation down to the level of stationary 
objects, while if there be a draw, it leads to human 
birth. 

What did the gods do when, being fewer, the}’ 
were overwhelmed by the Asuras who outnumbered 
them? The gods, being overwhelmed by the Asuras, 
said to one another, 'Now let us surpass the Asuras in 
this sacrifice, Jyotistoma, through the Udgitha, that is, 
through identity with (the vital force), the chanter of 
this accessory of a sacrifice called the Udgitha. By 
overcoming the Asuras we shall realise our divinity as 
set forth in the scriptures.’ This identity with the 
vital force is attained through meditation and rites. 
The rites consist of the repetition of Mantras that will 
be presently enjoined: ‘These Mantras are to be 
lepeated,’ etc, (I. iii. 28). The meditation is what is 
bcnng described. 

Objection : This is a part of an injunction on the 
repetition of certain Mantras leading to the attain¬ 
ment of divinity, and is a mere eulogy ; it has nothing 
to do with meditation. 

Reply : No, for there occur the words, ‘He who 
knows thus.' 

Objection : Since the text narrates an old story 
in this treatment of the Udgitha, it must be a part of 
an injunction on the latter. 

Reply : No, for it is a different context. The 
Udgitha has been enjoined elsewhere (in the cere¬ 
monial portion), and this is a section on knowledge. 
Besides, the repetition of those Mantras for the attain¬ 
ment of identity with the gods is not an independent 
act, for it is to be practised (only) by one who medi- 
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tales on the vital force as described in this section, and 
this meditation on the vital force is represented as 
being independent. And a separate result is men¬ 
tioned for it in the passage, 'I'his (meditation on the 
vital force) certainly wins the world' (I. hi. 28). More¬ 
over, the vital force has been stated to be pure, and 
the organs impure. This implies that the vital force 
is enjoined as an object of rncdilation, for otlierwise 
there would be no sense in calling it pure and the 
(Ugans such as that of speech, mentioned along with 
il, impure, nor in extolling it. as is evident, by the 
condemnation of the organ of speech, etc. The same 
remarks apply to the enunciation of the result of 
meditation on it, ‘(That lire) having transcended death 
shines,' etc. (I. iii. 12). For the identification of the 
oigan of speech etc. with fire and so on is the result of 
attaining oneness with the vital force. 

Objection : Granted that the vital force; is to be 
meditated upon, but it cannot possess the attributes of 
purity etc. 

Reply : It must, for the Sruti says so. 

Objection : No, for the vital force being an 
object of meditation, the attributes referred to may 
just be a eulogy. 

Reply : Not so, for in scriptural, as in secular 
matters, correct understanding alone can lead to our 
well-being. In common life one who understands 
things correctly attains what is good or avoids what 
is evil—not if one understands things wrongly. 
Similarly here also one can attain well-being if only 
one correctly understands the meaning of scriptural 
passages, and not otherwise. Besides there is nothing 
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to disprove the truth of objects corresponding to 
notions conveyc^d by the words of the scriptures en¬ 
joining a meditation. Nor is there any exception in 
the l^rutis to meditation on the vital force as pure etc. 
Since that meditation, we see, is conducive to our well¬ 
being, wc accept it as true. And we see that the 
opposite course leads to evil. We notice in life that 
one who misjudges things—takes a man, for instance, 
for a stump, or an enemy for a friend—comes to grief. 
Similarly, if the Self, God, the deities and so forth, of 
w^hom we hear from the scriptures, prove fictitious, then 
the scriptures, like secular things, would be a veritable 
source of evil ; but this is acceptable to neither c»r us. 
Therefore wc conclude that the scriptures present, for 
purposes of meditation, the Self, God, the deities and 
so on, as real. 

Objection : What you say is wrong, for the name 
and other things are represented as Brahman. That 
is to say, the name and other things are obviously not 
Brahman, but the scriptures, we find, ask us, in direct 
opposition to fact, to look upon them as Brahman, 
which is analogous to regarding a stump etc. as a man. 
Hence it is not correct to say that one attains well- 
being by understanding things as they are from 
ihe scriptures. 

Reply : Not so, for the difference is obvious, as 
in the case of an image. You are wrong to say that 
the scriptures ask us, in the face of fact, to look upon 
the name and other things, which are not Brahman, 
as Brahman, analogous to regarding a stump etc. as 
a man. 
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Objection : Ho\v? 

Reply : Because the* scriptures enjoin meditation 
on the name etc. as Brahman for one who clearly 
knows that those things are different from Brahman ; 
it is like meditation on the image etc. as Visnu. Just 
like the image etc., the name and other things are 
used iTu^rely as aids to meditation ; it is not meant 
that they arc Brahman. So long as one dot's not know 
a stump as a .stump, one mistakes it for a man. But 
meditation on the name etc. as Brahman is not of that 
erroneous nature. 

Objcciion\ Then* is only that meditation on 
the name etc. as Brahman, but no Brahman. Regard¬ 
ing an image as Visnu and other gods, and a Brahmana 
as the Manes and so lV»rth belongs to tht' same 
category. 

Reply : No, for we are advised to look upon the 
Rc (hymn) etc. as the earth and so on. Here we sec 
only a superimposition on the Rc etc. of the notions 
of actually existing things such as the earth. There¬ 
fore on the analogy of that we conclude that viewing 
the name etc. as Brahman and so forth is based on 
actually existing Brahman and the rest. This also 
proves that viewing an image as Visnu and other gods, 
and a Brahmana as the Manes and so forth, lias a basis 
in reality. Moreover, a figurative sense depends on a 
primary one. Since the five fires, for instance, are 
only figuratively such, they imply the existence of the 
real fire. Similarly, since the name and other things 


1 By the Mlmamsaka. 
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are i^^rahmaii only in a figurative sense, they merely 
prove that Brahman in a real sense must exist. 

Besides, matters pertaining to knowledge are akin 
to those pertaining to rites. That rites like the new 
and full moon sacrifices produce such and such results, 
and have to be performed in a certain definite way, 
with their parts following each other in a particular 
order, is a supersensuous matter beyond the range of 
our perception and inherence, which wc^ niwertheless 
understand as true solely from the words of the Vedas. 
Similarly it stands to reason that entities like the 
Supreme Self, God, the deities, etc., of which we learn, 
also from the words of the Vedas, as being character¬ 
ised by the absence of grossness etc., being beyond 
hunger and the like, and so on, must be true, for they 
are equally supersensuous matters. There is no differ¬ 
ence between texts relating to knowledge and those 
relating to rites as regards producing an impression. 
Nor is the impression conveyed by the Vedas regarding 
the Supreme Self and other such entities indefinite or 
contrary to fact. 

Objection : Not so, for there is nothing to 
done. To be explicit: The ritualistic passages mention 
an activity which, although relating to supersensuous 
matters, consist of three parts^ to be performed. But 
in the knowledge of the Supreme Self, God, etc., there 
is no such activity to be performed. Hence it is not 
correct to say that both kinds of pa.S5ages are alike. 

Reply : Not so, for knowledge is of things that 
already exist. The activity to which you refer is real, 

1 What? Through what? And how?—denoting respect¬ 
ively the result, the means and the method of a rile. 
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not because it is to be performed, but because it is 
known throui:;h proper testimony (the Vedas). Nor is 
the notion concerning it real because it relates to 
something to be performed, but solely because it is 
conveyed by Vedic sentences. When a thing has been 
known to be true from the Vedas, a person will per¬ 
form it, should it admit of being performed, but will 
not do it if it is not a thing to be done. 

Objection : Jf it is not something to be done, 
then it will cease to have the support of Vedic testi¬ 
mony in the form of sentences. We do not under¬ 
stand how words in a sentence can be construed 
unless there is something to be done. But if there is 
something to be done, they are construed as bringing 
out that idea. A sentence is authoritative when it 
is devoted to an action—when it says that a certain 
thing is to be done through such and such means in a 
particular way. But hundreds of such words denot¬ 
ing the object, means and method would not make a 
sentence unless there is one or other of such terms as 
the following, 'Should do, should be done, is to be 
done, should become and should be.' Hence such 
entities as the Supreme Self and God have not the 
support of Vedic testimony in the form of sentences. 
And if they are denoted by Vedic words (instead of 
sentences), they become the objects of other means^ of 
knowledge. Therefore this (the fact of Brahman 
being the import of the Vedas) is wrong. 

Reply : Not so, for we find sentences like, 'There 

^ Such as perception. Isolated words do not add to our 
knowledge, but only serve to call up the things they denote, 
if wc happen to know them already. 
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is Mt. Meru/ which is of four colours/ which relate 
to things other than an action. Nor has anyone, on 
hearing such sentences, the idea that Meru and the rest 
are something to be done. Similarly, in a sentence 
containing the verb 'to be,' what is there to prevent 
the construing of its words denoting the Supreme Self, 
(h)d, etc., as substantives and their qualifying words? 

Objection : This is not correct, for the knowledge 
of the Supreme Self etc. serves no useful purpose like 
that of Meru and so forth. 

Reply : Not so, for the Sruti mentions such 
results as, ‘The knower of Brahman attains the high¬ 
est' (Tai. II. i. i), and ‘The knot of the heart (intel¬ 
lect) is broken,’ etc. (Mu. II. ii. 8). We also find the 
cessation of ignorance and other evils which are the 
root of relative existence. Besides, since the knowledge 
of Brahman does not form part of anything else (e.g. 
an action), the results rehearsed about it cannot be a 
mere eulogy as in the case of the sacrificial ladle.* 

Moi cover, it is from the Vedas that we know that 
a forbidden act produces evil results ; and it is not 
something to be done. A man who is about to do a 
forbidden act has (on recollecting that it is forbidden) 
nothing else to do except desisting from it. In fact, 

^ A fabulous mountain round which the sun and tlie 
planets are said to revolve. The directions east, west, etc., 
vary according to the relative position of the dwellers around 
this mountain, the east being that in which they see the sun 
rise. But the direction overhead is obviously constant to all 
of them. 

2 The passage. 'He whose ladle is made of Palana (Butea 
Frondosa) wood never hears an evil verse' (Tai. S. III. v. 
7- 2 ), is a eulogy, because it is subsidiary to an enjoined rite. 

4 
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prohibitions have just that end in view, viz. to create 
an idea that the acts in question must not be done. 
When a hungry man who has been chastened by a 
knowledge of prohibited acts comes across something 
not to be eaten in any way, such as Kalahja (the meat 
of an animal killed with a poisoned weapon), or food 
coming from a person under a curse, his first notion is 
that the food can be eaten, but it is checked by the 
recollection that it is a forbidden food, as one's first 
notion that one can drink from a mirage is checked by 
the knowledge of its true nature. When that natural 
erroneous notion is checked, the dangerous^ impulse to 
eat that food is gone. That impulse, t)eing due to an 
erroneous notion, automatically stops ; it does not 
require an additional effort to stop it. Therefore 
prohibitions have just the aim of communicating the 
real nature of a thing ; there is not the least connection 
of human activity with them. Similarly here also, the 
injunction on the true nature of the Supreme Seif etc. 
cannot but have that one aim. And a man who has 
been chastened by that knowledge knows that his im¬ 
pulses due to an erroneous notion are fraught with 
danger, and those natural impulses automatically stop 
when their cause, the false notion, has been exploded 
by the recollection of the true nature of the Supreme 
Self and the like. 

Objection : Granted that the dangerous impulse 
to eat Kalanja and the like may stop when the natural 
erroneous notion about their edibility has been re¬ 
moved by the recollection of their true natuie as harm- 

^ From the spiritual standpoint. The physical danger is 
too patent to need a scriptural warning. 
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lul things ; but the tendency to do acts enjoined by 
the scriptures should not stop in that way, for they 
are not prohibited. 

Reply : Not so, for both are due to erroneous 
notions and produce harmful effects. Just as the 
tendency to eat Kalahja etc. is due to a false notion 
and productive of harm, so is the tendency to do acts 
enjoined by the scriptures. Therefore, for a man who 
has a true knowledge of the Supreme Self, the tendency 
to do these acts, being equally due to a false notion 
and productive ol harm, will naturally cease when that 
false notion has been removed by the knowledge of 
the Supreme Self. 

Objection : Let it be so with regard to those acts 
(which are done for material ends), but the regular 
rites,^ which are performed solely in obedience to the 
scriptures and produce no harmful effects, should on 
no account stop. 

Reply : Not so, for they are enjoined on one who 
has defects such as ignorance, attachment and aver¬ 
sion. As the rites with material ends (Kamya), such 
as the new and full moon sacrifices are enjoined on 
one who has the defect of desiring heaven etc., so are 
the regular rites enjoined on one who has the root of 
all evils, ignorance etc., and the consequent defects of 
attachment and aversion, manifesting themselves as 
the quest of what is good and the avoidance of what 
is evil, etc., and who being equally prompted by these 

1 There are three kinds of actions, viz. the regular 
(Nitya), tlie occasional (Naimittika) and those done for 
material ends (Kamya). Of these, the first two are obligatory 
and the third optional. 
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tries to seek ^od and avoid evil; they are not perform¬ 
ed solely in obedience to the scriptures. Nor are rites 
such as the Agnihotia, the new and full moon sacri¬ 
fices, Caturmasya, Pasubandha and Sornayaga intrinsic¬ 
ally either rites with material ends or regular rites. 
They come under the former category only because 
the man who performs them has the defect of desiring 
heaven and so forth. Similarly the regular rites per¬ 
formed by a man who has the defects of ignorance etc., 
and who out of natural promptings seeks to attain 
what is good and avoid what is evil, are intended for 
that purpose alone, for they are enjoined on him. On 
one who knows the true nature of the Supreme Self, 
we do not find any other work enjoined except what 
leads to the cessation of activities. For Self-knowledge 
is inculcated through the obliteration of the very cause 
of rites, viz. the consciousness of all its means such as 
the gods. And one whose consciousness of action, its 
factors and so forth has been obliterated cannot presum¬ 
ably have the tendency to perform rites, for this pre¬ 
supposes a knowledge of specific actions, their means 
and so on. (3ne who thinks that he is Brahman 
unlimited by space, time, etc., and not-gross and so on, 
has certainly no room for the performance of rites. 

Objection : He may, as he has for the inclination 
to eat and so on. 

Reply : No, for the inclination to eat and so on 
is solely due to the defects of ignorance etc., and are 
not supposed to be compulsory. But the regular rites 
cannot be uncertain like that ; they cannot be some¬ 
times done and sometimes omitted (according to one's 
whim). Acts like eating, however, may be irregular. 
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as they are solely due to one’s defects, and these have 
no fixed time for appearing or disappearing, like desires 
for rites with material ends. But the regular rites, 
although they are due to defects, cannot be uncertain, 
for they depend on specific times etc. prescribed by the 
scriptures, just as the Kamya Agnihotra (which is a 
rite with material ends) depends on such conditions as 
the morning and evening, because it is enjoined by the 
scriptures. 

Objection : As the inclination to eat etc. (although 
due to defects) is regulated by the scriptures, so the 
restrictions about that Agnihotra to(j may apply to the 
sage. 

Reply : No, for restrictions are not action, nor 
are they incentives to action. Hence they are not 
obstacles to the attainment of knowledge (even by an 
aspirant). Therefore the Vedic dicta inculcating the 
true nature of the Supreme Self, because they remove 
the erroneous notions about Its being gross, dual and 
so on, automatically assume the character of prohibi¬ 
tions of all action, for both imply a cessation of the 
tendency to action. As is the case with prohibited acts 
(such as the eating of forbidden food). Hence we 
conclude that like the prohibitions, the Vedas delineate 
the nature of realities and have that ultimate aim. 

jsr: qrstn, 

ST^I5?T 5T ti[5r 5T tJT'W II R II 
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2. They said to the organ^ of speech, ‘Chant 
(tlie Udgitlia) for us/ 'All right,' said the organ 
of speech and chanted for them. The common 
good that comes of the organ of speech, it secured 
for the gods by chanting, while the fine speaking 
it utilised for itself. The Asuras knew that 
through this chanter the gods would surpass 
them. They charged it and struck it with evil. 
That evil is what we come across when one 
speaks improper things. 

They, the gods, after deciding thus, said to the 
organ of speech, i.e. the deity identified with the organ, 
'Chant (the Udgitha), or perform the function of the 
priest called Udgatr, for us.' That is, they thought 
that this function belonged to the deity of the organ of 
speech, and that it was the deity referred to by the 
Mantra for repetition, 'From evil lead me to good' 
(1. iii. 28 ). Here the organ of speech and the rest are 
spoken of as the agents of meditation and work. Why? 
Because in reality all our activities in the field of medi¬ 
tation and work are done by them and belong to them. 
That they are not done by the Self will be stated 
at length in the fourth chapter, in the passage, Tt 
thinks, as it were, and shakes, as it were,' etc. (IV. 
iii. y,). Here too, at the end of the chapter it will be 
concluded that the whole universe of action, its factors 
and its results, beginning with the Undifferentiated, 
comes within the category of ignorance: This 
(universe) indeed consists of these three: name, form 

^ In this and the succeeding paragraphs the organ refers 
to the deity identified with it. 
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and action’ ( 1 . vi. i). And the Supreme Self, which 
is beyond the Undifferentiated, does not consist of 
name, form and action, and is the subject-matter of 
knowledge, will be concluded separately by the denial 
of things other than the Self with the words, 'Not this, 
not this.’ While the transmigrating self, which is 
conjured up by the limiting adjunct (Upadhi) of the 
aggregate of the organ of speech etc., will be shown as 
falling under the category of that aggregate in the 
passage, '(The Self) comes out (as a separate entity) 
from these elements, and (this separateness) is destroyed 
with them’ (II. iv. 12 ; IV. v. 13). Therefore it is but 
proper to speak of the organ of speech etc. as being the 
agents of meditation and work and receiving their fruits. 

'All right, so be it,' said the organ of speech, 
when requested by the gods, and chanted for them, for 
the sake of the gods who wanted it done. What was the 
particular effect of the chanting done by the organ of 
speech for the sake of the gods ? This is being stated: 
It is the common good of all the organs that comes 
through the instrumentality of the organ of speech, on 
account of the activities of speaking etc., for this is the 
fruit shared by all of them. That it secured for the gods 
by chanting the three hymns called Pavamana.^ While 
the result produced by chanting the remaining nine, 
wiiich, as we know from the scriptures,^ accrues to the 

^ Tn the sacrifice called Jyotistoma twelve hymns are 
chanted by the Udg^tr. The fruits of chanting the first three 
of these, called Pavaraana, go to the sacrificer, and those of 
the rest to the chanting priest. 

2 ‘Then through the remaining hymns (the chantei) 
should secure eatable food for himself by chanting’ (I. iii. 28). 
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pi lest— ihe fine or articulated speaking—it utilised for 
itself. Perfect enunciation of syllables is the special 
function of the deity of speech ; hence that is specified 
by the expression, ‘fine speaking.’ While the effect of 
speaking that helps the body and organs in general 
belongs to the sacrificer as his share. Now, finding a 
loophole in the attachment of the deity in utilising its 
power of fine speaking for itself, the Asuras knew — 
what?—that through this chanter ihe gods would sur¬ 
pass them, overcome the natural thoughts and actions 
by the light of those acquired through the scripture.s, 
as represented by the chanter. Knowing this they 
charged it, the chanter, and struck, i.e. touched, it with 
evil, their own attachment. That evil which was in* 
jected into the vocal organ of Prajapati in his former 
incarnation, is visible even to-day. What is it? What 
we come across when one speaks improper things, or 
what is forbidden by the scriptures ; it is that which 
prompts one to speak, even against one’s wishes, what 
is inelegant, dreadful, false and so on. That it siill 
persists in the vocal organ of people who have 
descended from Prajapati is inferred from this effect of 
improper speaking. This evil that is so inferred is the 
one that got into the vocal organ of Prajapati, for an 
effect conforms to its cause. 

stm sirir 

I ^ ^ if 

^ q: e <ITC«r, 

e qTOT II ^ II 
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3. Then they said to the nose ' Chant (the 
Udgitha) for us.’ ‘ All right,’ said the eye and 
chanted for them. The common good that comes 
of the nose, it secured for the gods by chanting, 
while the line smelling it utilised for itself. The 
Asuras knew that through this chanter the gods 
would surpass them. They charged it and struck 
it with evil. That evil is what we come across 
when one smells improper things. 

sTt»re?f arnma, 

q^fa a^^ 1 ^ fq^a t a 
aR^aaftfa, aafii^ qicaarlaiHWL; a: 
qFar, qs^afa e aa qiair 11« 11 

4. Then they said to the eye, ‘ Chant (the 
Udgitha) for us.’ ‘ All right,’ said the eye and 
chanted for them. The common good that comes 
of the eye, it secured for the gods by chanting, 
while the fine seeing it utilised for itself. The 
Asuras knew that through this chanter the gods 
would surpass them. The3' charged it and struck 
it with evil. That evil is what we come across 
when one sees improper things. 

3ta 5 ^ q ^T?tfa ? aaia, 

wtag^araa^; a: ^ aaarag, 
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! 5 ?[T 5 nc^’ 5 qs=?ft%, clfrfw^ 5 ^ m 

^ qrw, ^ qrw ii ii 

5. Then they said to the ear, ‘ Chant (the 
Udgitha) for us.’ ‘ All right,’ said the ear and 
chanted for them. The common good that comes 
of the car, it secured for the gods by chanting, 
while the fine hearing it utilised for itself. The 
Asuras knew that through this chanter the gods 
would surpass tliem. They charged it and struck 
it with evil. That evil is what we come across 
when one hears improper things. 

3 W f W 51 ^0^ ; cl^f^, 

^ sifife 5fTt»T^?f simnicr, 

?T?TrlI5J I ^ # SI 3S[nnc^'5qr?ft%, 

5Wif¥i^Ji qh«Hi(%«isi.-, 53 ?i: ^ qmr 
5:q ^i ^ man, isi^ni 

rnmlw^qi^^isi., 03^: moiiITf^mi, II % II 


6. Then they .said to the mind, 'Chant (the 
Udgitha) for us.’ ‘ All right,’ said the mind and 
chanted for them. The common good that 
comes of the mind, it secured for the gods by 
chanting, while the fine thinking it utilised for 
itself. The Asuras knew that through this chanter 
the gods would surpass them. They charged it 
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and struck it with evil. That evil is what we 
come across when one thinks improper things. 
Likewise they also touched these (other) deities 
Mith evil—struck them with evil. 

Likewise they tried one by one the deities of the 
nose etc., thinking that they were each the deity referred 
to by the Mantra enjoined for repetition and were to 
be meditated upon, since they too chanted the Udgitha. 
And the gods came to this conclusion that the deities of 
the organ of speech and the rest, whom they tried one 
by one, were incapable of chanting the Udgitha, 
because they contracted evil from the Asuras owing to 
their attachment to utilising their power of doing fine 
performances for themselves. Hence none of them was 
the deity referred to by the Mantra, 'From evil lead 
me to good,' etc. (1. iii. 28), nor were they to be 
meditated upon, since they were impure and did not 
include the others. Likewise, just as in the case of 
the organ of speech etc., they also touched these (other) 
deities that have not been mentioned, the skin and the 
rest, with evil, that is to say, struck them with evil. 

The gods, even after approaching one by one the 
deities of speech etc., were helpless as regards tran¬ 
scending death. 

3m liWT^pi snnr^:, m ^ 

^ siriT ^ t n 
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51^ ^ wra*!., q ^ r sg^ t:; <to«5T 

f gq ^i g r ^ q ^ ^ n «II 

7. Then they said to this vital force in the 
mouth, 'Chant (the Udgitha) for us/ 'All 
right/ said the vital force and chanted for them. 
The Asuras knew that through this chanter the 
gods would surpass them. They charged it and 
wanted to strike it with evil. But as a clod of 
earth, striking against a rock, is shattered, so 
were they shattered, flung in all directions, and 
perished. Therefore the gods became (fire etc.), 
and the Asuras were crushed. He who knows 
thus becomes his true self, and his envious kins¬ 
man is crushed. 

Then they said to this —pointing it out— vital force 
in the mouth, having its seat in the oral cavity, 'Chant 
(the Udgitha) for us/ ''All right/ said the vital force 
to the gods who sought its protection, and chanted, etc. 
All this has been explained. The Asuras wanted to 
strike it, the vital force in the month, which was free 
from taint, with evil, the taint of their own attachment. 
Having succeeded with the organ of speech etc., they, 
through the persistence of that habit, desired to conta¬ 
minate it too, but perished, w'ere routed. How? This 
is being illustrated: As in life a clod of earth, striking 
against a rock, hurled at it with the intention of crush¬ 
ing it, is itself shattered or crushed to atoms, so were 
they shattered, flung in all directions, and perished. 
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Because it so happened, therefore, owing to this 
destruction of the Asiiras—i.e. dissociation from the 
evils due to natural attachment, which checked the 
manifestation ol their divinity—by virtue of taking 
refuge in th(‘ vital force in the mouth, which is ever 
unattached, the gods, the organs that are under consid¬ 
eration, became —what?—their own divine selves, fire 
and so forth, to be mentioned later on. Formerly also 
they had been tire and so on, but with their knowledge 
covered by natural evil, they had identified themselves 
with the body alone. On the cessation of that evil 
they gave up their identification with the body ; and 
the organ of speech and the rest realised their identity 
with fire and so on, as taught by the scriptures. And 
the Asiiras, their enemies, were crushed. 

The sacrificer of a past age who is mentioned in 
the story, coming across this Vedic allegory, tested in 
the same order the deity of speech and the rest, dis¬ 
carded them as stricken with the taint of attachment, 
identified himself with the taintless vital force in the 
mouth, and thereby giving up his limited identification 
with the body only, as represented by the organ of 
speech and the rest, identified himself with the body 
of Viraj, his present status of Prajapati, which, as the 
scriptures say, represents the identification of the organ 
of speech etc. with fire and so on. Similarly the 
sacrificer of to-day, by the same procedure, becomes 
his true self, as Prajapati. And his envious kinsman, 
the evil that opposes his attainment of the status of 
Prajapati, is crushed. A kinsman is sometimes friendly. 
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as, for instance, Bharata/ But the evil due to attach¬ 
ment to sense-objects is an envious kinsman, for it 
hides one’s real nature as the Self. It is crushed like 
the clod of earth by one's union with the vital force. 
Who gets this result? He who knows thus, i.e. like 
the ancient sacrificer realises his identity with the vital 
force described above. 

Having finished with the result (of meditation on 
the vital force) the Sruti resumes its allegorical fonn 
and goes on. Why should the vital force in the mouth 
be resorted to as one's self, to the exclusion of the 
organ of speech and the rest? To explain this by 
stating reasons, the Sruti points out through the story 
that it is because the vital force is the common self of 
the organ of speech etc. as well as of the body. 

^ ^ 3 ff 5 aranr^- 

5 aifTin f? ii c ii 

8 . They said, ‘ Where was he who has thus 
restored us (to our divinity) ? ’ (and discovered): 

‘ Here he is within the mouth. ’ The vital force 
is called Ayasya Ahgirasa, for it is the essence of 
the members (of the body). 

They, the organs of Prajapati, which were restored 
to their divinity by the vital force in the mouth, and 
thus attained their goal, said, ‘Where was he who has 
thus restored us to our divinity?’ The particle ‘nu’ 


1 The half-brother of Rama in the Ramayana. 
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indicates deliberation. People who have been helped 
by somebody generally remember their benefactor. The 
organs likewise remembered, and thinking on who it 
might be, realised the vital force within themselves, in 
the aggregate of body and organs. How? 'Here he 
is within the month, is visibly present within the ether 
that is in the mouth.* People decide after delibera¬ 
tion ; so did the gods. Since the vital force was per¬ 
ceived by them as being present in the internal ether 
without assuming any particular form like that of the 
organ of speech etc., therefore the vital force is called 
Aydsya. And since it did not assume any particular 
form, it restored the organ of speech etc. to their real 
status. Hence it is Ahgirasa, the self of the body and 
organs. How? For it is, as is well-known, the 
essence, i.e. the self, of the members, i.c. of the body 
and organs. And how is it the essence of the members? 
Because, as we shall say later on, without it they dry 
up. Since, being the self of the members and not 
assuming any particular form, the vital force is the 
common self of the body and organs and pure, therefore 
it alone, to the exclusion of the organ of speech etc., 
should be resorted to as one’s self—this is the import 
of the passage. For the Self alone should be realised 
as one’s self, since correct notions lead to well-lxiing, 
and erroneous notions, as we find, lead to evil. 
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Q. This deity is called Dur, because death is 
far from it. Death is far from one who knows 
thus. 

Objection : One may think that the purity of the 
vitaJ force is not a proved fact. 

Reply : Has this not been refuted by the state¬ 
ment that the vital force is free from the attachment 
that the organ of speech and ihe rest betray by utilis¬ 
ing their power of tine speaking etc. for themselves? 

Objection : True, but since as Aiigirasa it is 
spoken of as the self of the organ of speech etc., it may 
be impure through contact with the latter, just as one 
touched by anodiei who has touched a corpse is 
impure. 

Reply : No, the vital force is pure. Why? Be¬ 
cause this deity is called Dur. ‘This' refers to the vital 
force, reaching which the Asuras were shattered like a 
clod of earth hitting a rock. It is the deity within the 
present sacrificer's body whom the gods concluded as 
their saviour saying, ‘Here he is within the mouth.' 
And the vital force may well be called a deity, being 
a part^ of the act of meditation as its object. Because 
the vital force is called Dur, i.e. is well known as Dur 
—to be ‘called’ is synonymous with being ‘celebrated 
as'—therefore its purity is well known, from this name 
of Dur. Why is it called Dur? Because Death, the 
evil of attachment, is jar from it, this deity, vital force. 
Death, although it is close to the vital force, is away 
from it, because the latter is ever unattached. There- 


^ Just as a god is a part of a sacrifice distinct Irom the 
offerings etc. A sacrifice consists of the offerings and deities. 
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fore the vital force is well-known as Dur. Thus its 
purity is conspicuous. The results accruing to a 
knower of this are being stated: Death is far from one 
who knows thus, that is, who meditates upon the vital 
force endowed with purity, which is the topic of the 
section. Meditation is mentally approaching the form 
of the deity or the like as it is presented by the 
eulogistic portions of the Vedas relating to the objects 
of meditation, and concentrating on it, excluding con¬ 
ventional notions, till one is as completely identified 
with it as with onii's body, conventionally regarded as 
one’s self. Compare such Sruti passages as, ‘Being a 
god, he attains the gods’ (IV. i. 2), and 'What deity 
are you identified with in the east?' (III. ix. 20). 


It has been stated, ‘This deity is called Dur . . . 
Death is far from one who knows thus.’ How is death 
far from one who knows thus? Being incongruous 
with this knowledge. In other words, the evil due to 
the attachment of the organs to contact with the sense- 
objects is incongruous with one who identifies oneself 
with the vital force, for it is caused by the identifica¬ 
tion with particular things such as the organ of speech, 
and by one’s natural ignorance ; while the identification 
with the vital force comes of obedience to the scrip¬ 
tures. Hence, owing to this incongruity, it is but 
proper that the evil should be far from one who knows 
thus. This is being pointed out: 




5 
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?T3rraT qwRt 

>^Tr[5 SRfjfqraL, 5TRrffFn^, ^cqFHTSf 



10 . This deity took away death, the evil of 
these gods, and carried it to where these quarters 
end. There it left their evils. Therefore one 
should not approach a person (of that region), 
nor go to that region beyond the border, lest one 
imbibe that evil, death. 

This deity —already explained— took away death, 
the evil of these gods such as the god of speech, identi¬ 
fied with the vital force. Everybody dies because of 
the evil due to the attachment of the organs to contact 
with the sense-objects, prompted by his natural ignor¬ 
ance. Hence this evil is death. The vital force is 
here spoken of as taking it away from the gods, simply 
because they identified themselves with the vital force. 
As a matter of fact, evil keeps away from this knower 
just because it is out of place there. What did the 
vital force do after taking away death, the evil of the 
gods? It carried it to where these quarters, east and 
so forth, end. One may question how this was done, 
since the quarters have no end. The answer is that it 
is all right, for the quarters are here conceived as being 
that stretch of territory which is inhabited by people 
possessing Vedic knowledge ; hence *the end of the 
quarters’ means the country inhabited by people who 
hold opposite views, as a forest is spoken of as the end 
of the country.^ Carrying them, there it, the deity, 


1 That is. inhabited country. 
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vital force, left their evils, the evils of these gods.— 
The word Tapmanah' is accusative plural.—‘Left/ lit. 
placed in various humiliating ways, and, as is under¬ 
stood from the sense of the passage, among the inhabit¬ 
ants of that region beyond the border who do not 
identify themselves with the vital force. That evil is 
due to the contact of the senses (with their objects) ; 
hence it must reside in some living being. Therefore 
one should not approach, i.e. associate with by address¬ 
ing or seeing, a person of the region beyond the border. 
Association with him would involve contact with evil, 
for it dwells in him. Nor go to that region beyond the 
border, where such people live, called ‘the end of the 
quarters,' although it may be deserted ; and the impli¬ 
cation is, nor to any man out of that land. Lest one 
imbibe that evil, death, by coming into contact with 
such people. Out of this fear one should neither 
approach these people nor go to that region. ‘Ned' 
(lest) is a particle denoting apprehension. 

er ^ ^RT qrwf 

\\ 11 

II. This deity after taking away death, the 
evil of these gods, next carried them beyond 
death. 

Now the result of this act of meditation on the 
vital force as one's own self, viz. the identification of 
the organ of speech etc. with fire and so on, is being 
stated. This deity next carried them beyond death. 
Because death, or the evil that limits one to the body. 
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is removed by the identification with the vital force, 
therefore the latter is the destroyer ol the evil of death. 
Hence that vital force carried these gods, that of speech 
and the rest, beyond death, the evil which is being 
discussed, and made them realise their respective un¬ 
limited divine forms as fire and so on. 

II II 

12 . It carried the organ of speech, the fore¬ 
most one, first. When the organ of speech got 
rid of death, it became fire. That fire, having 
transcended death, shines beyond its reach. 

It, the vital force, carried the organ oj speech, the 
lorcmost one, first. Its importance consists in being a 
better instrument in the chanting of the Udgitha than 
the other organs. What was its form after it was 
carried beyond death? When the organ of speech got 
rid of death, it became fire. Formerly also it was fire, 
and being dissociated from death it became fire itself, 
with only this difference: That fire, having tran¬ 
scended death, shines beyond its reach. Before its 
deliverance it was hampered by death and, as the 
organ of speech pertaining to the body, was not lumin¬ 
ous as now ; but now, being freed from death, it shines 
beyond its reach. 


q^m qq^llUll 
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13. Then it carried the nose. When it got 
rid of death, it became air. That air, having 
transcended death, blows beyond its reach. 

Similarly the nose became air. It, having tran¬ 
scended death, blows beyond its reach. The rest has 
been explained. 

II II 

14. Then it carried the eye. When the eye 
got rid of death, it became the sun. That sun, 
having transcended death, shines beyond its 
reach. 

Likewise the eye became the sun. He shmes. 

5 5n firr %i: 3?c^%qn5crT: ii ii 

15. Then it carried the ear. When the ear 
got rid of death, it became the quarters. Those 
quarters, having transcended death, remain 
beyond its reach. 

Similarly the ear became the quarters. The 
quarters remain, divided into the east and so forth. 

wig 5 ng 5 gr ^qgi fg g 

^ II II 
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i6. Then it carried tlie mind. When the 
mind got rid of death, it became the moon. That 
moon, having transcended death, shines beyond 
its reach. So does this deity carry one who 
knows thus beyond death. 

The mmd became the mooyi and shines. As the 
vital force carried the ancient sacrificer beyond death 
by transforming the organ of speech etc. into tire and 
so on, so does this deity carry one, the sacrificer of 
to-day, who knows thus the vital force as including the 
five organs, that of speech etc. For the Sruti says, 
'One becomes exactly as one meditates upon Him' 
X. V. 2. 20). 



n II II 

17. Next it secured eatable food for itself 
by chanting, for whatever food is eaten, is eaten 
by the vital force alone, and it rests on that. 

As the organ of speech and the rest had chanted 
for their own sake, so the vital force in the mouth, 
after securing, by chanting the three hymns ‘ called 
Pavamaria, the result to be shared by all the organs, 
viz. identity with Viraj, next secured eatable food for 
itself by chanting the remaining nine hymns. We have 
already said that according to the Vedas the priests get 
the results of a sacrifice.^ How do we know that the 

1 This although they officiate in the sacrifice on behalf 
of the sacrificer. The latter afterwards purchases them on 
payment of a fee to the priests. 
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vital force secured that eatable food for itself by chant¬ 
ing? The rcsaon is being slated: For whatever food 
—food in general is meant— is eaten by creatures in the 
world is eaten by the vital force (Ana) alone. The 
particle 'hi’ (for) denotes a reason, 'Ana’ is a well- 
known name of the vital force. There is another word 
'Anas’^ ending in s, which means a cart, but this word 
ends m a vowel and is a synonym of the vital force. 
Besides, the vital force not only eats the eatable food, 
it also rests on that food, when it has been transformed 
into the body. Therefore the vital force secured the 
eatable food for itself by chanting, in order that it 
might live in the body. Although the vital force eats 
food, yet, because it is only in order that it might live 
in the body, there is no question of its contracting the 
evil due to attachment to hue performance, as was the 
case with the organ of speech and the rest. 

^ ^ m r T g[ T c OT 

siTTOt:, ^ I, 

qfrnjifiRRr i erwrar- 
•, opr ^ srfvrer- 

3 ?: 

^ ^ ^^3 si% jt 

^ 1:^55 11 a 

1 The nominative singular of both is 'Anah.' Hence the 
explanation. It should be noted that the word 'Anena' is 
also the instrumental singular of the pionoun 'Tdam' (this 
or it). 
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i8. The gods said, ‘ Whatever food there is, 
is just this much, and you have secured it for 
yourself by chanting. Now let us have a share 
in this food.' 'Then sit around facing me/ 
(said the vital force). ' All right/ (said the gods 
and) sat down around it. Hence whatever food 
one eats through the vital force satisfies these. 
So do his relatives sit around facing him who 
knows thus, and he becomes their support, the 
greatest among them and their leader, a good 
eater of food and the ruler of them. That one 
among his relatives who desires to rival a man 
of such knowk'-dge is powerless to support his 
dependants. But one who follows him, or 
desires to maintain one's dependants being under 
him, is alone capable of supporting them. 

Is it not wrong to assert that all food hs eaten by 
the vital force alone/ sinc.e the organ of speech and the 
lest are also benefited by the food? I'he answer is: 
No, for that benefit comes through the vital force. 
How the benefit done to the organ of speech etc. by 
the food comes through the vital force, is being 
explained: The gods, the organ of speech etc., called 
gods because they bring their respective objects to 
light, said to the vital force in the mouth, ‘Whatever 
jood there is, is eaten in the world to sustain life, 
is just this much, and no more.—The particle Vai' 
recalls what is well known.— And you have secured it 
all for yourself by chanting, i.e. have appropriated it 
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through chanting for your own use ; and we cannot live 
without food. Therefore now let ns have a share in 
this food that is for yourself.'—The absence of the 
causative suffix in the verb is a Vedic licence.—ihe 
meaning is, make us also sharers of the food. Th(‘ 
other said, ‘Then, if you want food sii around facing 
me.' When the vital force said this, the gods said, 
"All right,’ and sat down around it, i.e. (*ncircling the 
vital force. As they sit thus at the c.)inmand of the 
vital force, the food eaten by it, while sustaining life, 
also satisfies them. I'he organ of speech and th(' nst 
have no independent relation to food. Therefore the 
assertion that all food 'is eaten by the vital force alone' 
is quite correct. This is what the text says: Hence, 
because the gods, the organ of speech etc., at the 
command of the vital force, sat around facing it, being 
under its protection, therefore whatever food one cats 
through the vital force satisfies these, the organ of 
speech etc. 

So, as the organ of speech and the rest did with 
the vital force, do his relatives also sit around facing 
him who knows thus, knows the vital force as the 
support of the organ of speech etc.—knows that the 
five organs such as that of speech rest on the vital 
force ; that is, he becomes the refuge of his relatives. 
And with his food he becomes the support of his 
relatives who sit around facing him, as the vital force 
was of the organ of speech etc. Also, the greatest 
among them and their leader, as the vital force was of 
the organs. Further, a good eater of food, i.e. free 
from disease, and the ruler of them, an absolute 
protector, or independent master, just as the vital force 
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was ot the organ of speech etc. All this result comes 
to one who knows the vital force in the above way. 
Moreover that one among his relatives who desires to 
rival a man of such knowledge, i.c. the knower of the 
vital forcC; is powerless to support his dependants, like 
the Asuras who had rivalry with the vital force. But, 
among his relatives, one who follows him, this knower 
of the vital force, as the organ of speech and the rest 
did the vital force, or who desires to maintain one’s 
dependants being under him, just as the organs desired 
to support themselves by following the vital force, is 
alone capable of supporting them, and none else who 
is independent. All this is described as the result of 
knowing the attributes of the vital force. 

In order to demonstrate that the vital force is the 
self of the body and organs, it has been introduced as 
Afigirasa, ‘It is Ayasya Ahgirasa' (par. 8). But it 
has not been specifically stated why it is called Ahgi- 
rasa. The following paragraph is introduced to furnish 
that reason. If that reason is valid, then only will the 
vital force be admitted to be the self of the body and 
organs. It has next been stated that the organ of 
speech and the rest depend on the vital force. To show 
how that can be proved the text says: 


sifRT 5 sirwr ^ 

m:, sjnirr ^ gn 
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5 ^ ?r5^{%, Ti:«r i| ^ 

sifTJrf 5ce: II II 

ig. It is called Ayasya Angirasa, for it is 
the essence of the members (of the body). The 
vital force is indeed the essence of the members. 
Of course it is their essence. (For instance), from 
whichever member the vital force departs, right 
there it withers. Therefore this is of course the 
essence of the members. 

It is called Ayasya Angirasa, etc.—This is repeated 
here as it is (from paragraph 8) for the sake of the 
answer. The passage ending with, ‘The vital force is 
indeed the essence of the members/ reminds us of what 
has already been explained. How? The vital -force 
is indeed the essence of the members. Of course it is 
their essence. The particle ‘hi’ denotes a well-known 
fact. Everybody knows that the vital force, and not 
the organ of speech etc., is the essence of the members. 
Therefore it is right to remind us of this fact with the 
words, 'The vital force is indeed.' How is it well- 
known? From whichever member —any part of the 
body without distinction is meant— the vital force 
departs, right there it, that member, withers or dries 
up. The word Therefore,' signifying conclusion, is 
construed with the last sentence. Therefore this is of 
course the essence of the members, is the conclusion. 
Hence it is proved that the vital force is the self of the 
body and organs. Because when the self departs, 
withering or death (of the body) takes place. Hence 
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all creatures live through that. Therefore, leaving out 
the organ of speech and the rest, the vital foice alone 
should be meditated upon. This is the sense of the 
whole passage. 

The vital force is the self not only of the body and 
organs, which represent form and action respectively, 
but also of the Vedas, Rc. Yajiis and Sainan, which 
consist of name. Thus the l^ruti magnifies the vital 
force, extolling it as the sell of all, to show that it is a 
fit object of meditation. 

3 ^ ^ 

5TW5 It Ro II 

20 . This alone is also Brliaspali (lord of the 
Rc). Speech is indeed Brhati (Rc) and this is 
its lord, XhcTcfon' this is also Brhaspati. 

This alone, the vital force in question called Ahgi- 
rasa, is also Brhaspati. How? Speech is indeed 
Brhati, the metre with thirty-six syllables. The metre 
Annstubh is speech. How? For the Sruti says, 
"Speech is indeed Anustubh' (Tai. S. V. i. 3. 3). And 
this speech called Anustnbh is included in the metre 
Brhati. Hence it is right to say, 'Speech is indeed 
Brhati,' as n well-known fact. And in Brhati all Rees 
are included, for it is extolled as the vital force. For 
another Sruti says, ‘Brhati is the vital force.’ (Ai. A. 
II. i. 6) ; ‘One should know the Rees as the vital force* 
(Ibid. II. ii, 2). The Rees are included in the vital 
force, as they consist of speech. How this is so is 
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being explained: And this vital force is its lord, the 
lord of speech, i.e. of the Rees in the form of Brhali. 
For it gives rise to speech, since the Rees are recited 
through the air which is propelled by the fire in the 
stomach. Or the vital force may be the lord of speech, 
being its protector, for speech is protected by the vital 
force, since a dead man has no power to utter words. 
Therefore this is also Brhaspati, i.e. the vital force is 
the self of the Rees. 

^ sTgJOIWf^: ; ^ 5^, ?!^T q{^:, 

II II 

21 . This alone is also Brahinaiiaspati (lord of 
the Yajus.) SjH'cch is indeed Brahman (Yajus), 
and this is its lord. Therefore this is also 
Brahmanaspati. 

Similarly the self of the Yaiuses. How? This 
alone is also Brahmanaspati. Speech is Brahman or 
Yajus, which is a kind of speech. A^td this is its lord, 
the lord of that Yajus. Therefore this is indeed Brah¬ 
manaspati, as before. 

How is it known that the words ‘Brhati' and 
'Brahman’ mean the Rc and the Yajus respectively, 
and nothing else? Because at the end (of this topic, 
in the next paragraph) the word 'speech' is used as 
co-ordinate with 'Sarnan,' 'Speech is indeed Saman.' 
Similarly in the sentences, 'Speech is indeed Brhati' 
and 'Speech is indeed Brahman,’ the words ‘Brhati,’ 
and 'Brahman’, which are co-ordinate with 'speech’, 
ought to mean the Rc and the Yajus respectively. On 
the principle of the residuum also this is correct. When 
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the Saman is mentioned, the Rc and the Yajiis alone 
remain. Another reason is that they are botli forms of 
speech. The Rc and the Yajus are particular kinds of 
speech. Hence they can well be co-ordinated with 
speech. Moreover, unless they are taken in that sense, 
there will be no difference between the two terms of 
each sentence. (In the next two paragraphs) 'Saman' 
and TJdgitha' clearly denote specific objects. Similarly 
the words ‘Brhati' and 'Brahman' ought to denote 
specific objects. Otherwise, not conveying any specific 
object, they would be useless, and if that specific object 
be mere speech, both sentences would be tautological. 
And lastly, the words Rc, Yajus, Sarnan and Udgitha 
occur in the Vedas in the order here indicated. 

^ ^i, am:, HT 

^ II ’>(R II 

22. This alone is also Saman. Speech is 
indeed Sa, and this is Ama. Because it is Sa 
(speech) and Ama (vital force), therefore Saman 
is so called. Or because it is equal to a white 
ant, equal to a mosquito, equal to an elephant, 
equal to these three worlds, equal to this 
universe, therefore this is also Saman. He who 
knows this Saman (vital force) to be such attains 
union with it, or lives in the same world as it. 
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This alone is also Sdman. How? I'his is being 
explained: Speech is indeed Sd, whatever is denoted 
by feminine words is speech, for the pronoun Sa (she) 
refers to all objects denoted by them. Similarly this 
vital force is Ama, The word ‘Ama’ refers to all 
objects denoted by masculine words. For another 
Sruti says, 'How do you get my masculine names? He 
should reply: Through the vital force. And how my 
feminine names? Through speech' (Kau. I. j). So 
this word ‘Saman’ denotes speech and the vital force. 
Again, the word 'Saman' denotes a chant consisting only 
of a combination of tones etc. that are produced by the 
vital force. Hence there is nothing called Saman 
except the vital force and speech, for the tone, .syllables, 
etc. arc produced by the vital force and depend on it. 
'This' vital force 'alone is also Saman,' because what 
is generally known as Saman is a combination of speech 
and the vital force, Sa and Ama. Therefore Saman, 
the chant consisting of a combination of tones etc., is 
so called, wellknown in the world. 

Or because it is equal in all those respects to be 
presently mentioned, therefore this is also Saman, 
This is the construction. The word 'or' is gathered on 
the strength of the alternative reason indicated for the 
derivation of the word 'Saman.' In what respects is 
the vital force equal? This is being answered: Equal 
to the body of a white ant, equal to the body of a 
mosquito, equal to the body of an elephant, equal to 
these three worlds, i.e. the body of Viraj, equal to this 
universe, i.e. the form of Hiranyagarbha. The vital 
force is equal to all these bodies such as that of the 
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white ant in the sense that it is present in its entirety 
in them, as the essential characteristics of a cow (Gotva) 
are present in each individual cow. It cannot be 
merely of the size of these bodies, for it is formless and 
all-pervading. Nor does the equality mean just filling 
up those bodies by contraction or expansion like lamp¬ 
light in a jar, a mansion, etc. For the Sruti says, 
'These are all equal, and all infinite' (I. v. 13). And 
there is nothing inconsistent in an all-pervading prin¬ 
ciple assuming in different bodies their particular size. 
He who knows this Suntan, i.e. the vital force called 
Saman because ot its equality, whose glories are 
revealed by the Vedas, to he ^uch, gets this result: 
attains union with it, identification with the same body 
and organs as the vital force, or lives in the same world 
as it, according to the difference in meditation. I'his is 
meant to be the result of meditation continued till 
identity with the vital force is established. 


3 ^ ; sn^ ^ sn#T ^ 

ntqr, %% jet II 5^^ II 

23. This indeed is also Udgitha. The vital 
force is indeed Ut, for all this is held aloft by the 
vital force, and speech alone is Githa. This is 
Udgitha, because it is Ut and Githa. 

This indeed is also Udgitha. The Udgitha is a 
particular division of the Saman, not chanting, for the 
topic under discussion is Saman. How is the vital 
force Udgitha? The vital force is indeed Ut, for all 
this universe is held aloft or supported by the vital 
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force. This prefix 'at/ meaning holding aloft, denotes 
a characteristic of the vital force. Therefore the vital 
force is Ut. speech alone is Giiha, for the division of 
Sarnan called Udgitha is a variety of sound. 'Githa,' 
coming from the root 'gai,' denoting sound, is nothing 
but speech. The Udgitha cannot be conceived of as 
having any other form but sound. Hence it is right to 
assert that speech is Githa. The vital force is Ut, and 
Githa is speech dependent on the vital force; hence 
the two together are denoted by one word; This is 
Udgitha, 

fPSCTiq sw 

TT51T 

5 ssr aw 50 wtwnrw- 

II II 

24. Regarding this (there is) also (a story): 
Brahmadatta, the great-grandson of Cikitana, 
while drinking Soma, said, ‘ Let this Soma strike 
off my head if I say that Ayasya Ahgirasa 
chanted the Udgitha through any other than 
this (vital force and speech). ' Indeed he chanted 
through speech and the vital force. 

Regarding this subject described above a story is 
also narrated in the Sruti. Brahmadatta, the great- 
grandson^ of Cikitana, while drinking Soma in a sacri¬ 
fice, said, 'Let this Soma in the bowl that I am drink¬ 
ing strike off my head for being a liar, i.e. if I have 

* Whose great-granUtather (i.e. Cikitana) at least was 
living. This is implied by the suffix. See Panini IV. i. 163. 

6 
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told a lie.'—The suffix of the Verb is a substitute for 
an imperative suffix and expresses a wish.^—How can 
he become a liar? This is being explained: '// I 
say that Aydsya Ahgirasa chanted the Udgltha through 
any other deity than this vital force combined with 
speech, which is being discussed.' The term 'Ayasya 
Angirasa,' denoting the vital force in the mouth, refers 
to the priest who chanted in the sacrifice of the ancient 
sages who projected this world. Tf I say like this, I 
shall be a liar, and for entertaining this false notion let 
that deity strike off my head.' The mention of his 
taking this oath shows that one must have a firm 
conviction of this knowledge.^ This purport of the 
story the Sruti concludes in its own words: He, that 
chanter, called here Ayasya Angirasa, chanted through 
speech, which is subordinate to the vital force, and the 
vital force, which is his own self, meaning this is the 
significance of the oath. 

w. ^ ? 

?prr 

3T«ft ^ 

^ ^ ^ II Rk II 

25. He who knows the wealth of this Saman 
(vital force) attains wealth. Tone is indeed its 
wealth. Therefore one who is going to officiate 

* Paijini VII. 1. 35. 

“ That the vital force is the deity of the Udgitha 
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as a priest should desire to have a rich tone in 
his voice, and he should do his priestly duties 
through that voice with a fine tone. Therefore 
in a sacrifice people long to see a priest with a 
good voice, like one who has wealth. He who 
knows the wealth of Saman to be such attains 
wealth. 

He who knows the wealth of this Saman, the vital 
force under consideration, denoted by the word 
'Saman,' which is here pointed out as being the one 
in the mouth—what hapj^ns to him?—he attains 
wealth. Having drawn iiis attention by templing him 
with (a mention of) the result, the scripture tells the 
listener: Tone is indeed its wealth. 'Tone' is sweet¬ 
ness of the voice ; that is its wealth or ornament. For 
chanting, when attended with a good tone, appears as 
magnificent. Because this is so, therefore one who is 
going to officiate as a priest, i.e. a chanter, should 
desire to have a rich tone in his voice, in order to 
enrich the Saman with that tone. This is an incidental 
injunction ; for if the vital force (identified with the 
chanter) is to be realised as having a good tone through 
the fact of Saman possessing it, a mere wish will not 
effect this, and therefore, it is implied, appropriate 
means such as cleaning the teeth and sipping oil should 
be adopted. And he should do his priestly duties 
through that cultured voice- with a fine tone. Because 
tone is the wealth of Sarnari and the latter is em¬ 
bellished by it, therefore in a sacrifice people long to 
see a priest with a*good voice, as they do a rich man. 
It is a well-known fact that people want to see one who 
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has wealth. The result, already declared, of the medi¬ 
tation on this characteristic of the vital force is repeated 
as a conclusion: He who knows the wealth of Sdman 
to be such attains wealth, 

^ ggof 

^ 'OC^iirTc^rW II II 

26. He who knhws the correct sound of this 
Saman (vital force) obtains gold. Tone is indeed 
its correct sound. He vllho knows the correct 
sound of Saman to be such obtains gold. 

Now meditation on another attribute, viz. pos* 
sessing correct sound, is being enjoined. That too is 
having a good tone, but there is this difference: The 
previous one was sweetness of the voice ; whereas this, 
denoted by the word *Suvarna,’ is correct articulation 
according to the laws of phonetics. He who knows 
the correct sound of this Sdman obtains gold, for the 
word 'Suvarna' means both a good tone and gold. That 
is to say, the result of meditating upon this attribute 
is the obtaining of gold, which is the common meaning 
of the word 'Suvarna.' Tone is indeed its correct 
sound. He who knows the correct sound of Sdman ta 
be such obtains gold. All this has been explained. 


^ si%gf ^ si% f ^ 
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27. He who knows the support of this Saman 
(vital force) gets a resting place. Speech (certain 
parts of the body) is indeed its support. For 
resting on speech is the vital force thus chanted. 
Some say, resting on food (body). 

Similarly, in order to enjoin meditation on another 
feature of the vital force, viz. its support, the text 
says: He who knows the support of this Saman, i.e. 
speech, on which the Saman rests, gets a resting place. 
The result is aptly in accordance with the meditation, 
for the 5 ruti says, *(One becomes) exactly as one 
meditates upon Him' (g. X. v. 2. 20). As before, 
when one has been tempted by a mention of the result 
and wants to hear what that support is, the scripture 
says: Speech is indeed the support of the Saman. 
^Speech' here means the different parts of the body 
such as the root of the tongue ; those are the support. 
This is explained by the text: For resting on speech, 
i.e. the root of the tongue and other places, is the vital 
force thus chanted, assumes the form of a chant. 
Therefore speech is the support of the Saman. Some 
say, it is chanted resting on food. It is but proper to 
say that the vital force rests on this. Since this latter 
view is also unexceptionable, one should meditate at 
his option upon either speech or food as the support of 
the vital force. 
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28. Now therefore the edifying repetition 
(Abhyaroha) only of the hymns called Pava- 
manas. The priest called Prastotr indeed recites 
the Saman. While he recites it, these Mantras 
are to be repeated: From evil lead me to good. 
From darkness lead me to light. From death 
lead me to immortality. When the Mantra says, 
‘ From evil lead me to good,' ‘evil’ means death, 
and ‘good’ immortality; so it says, ‘From death 
lead me to immortality, i.e. make me immortal.' 
When it says, ‘ From darkness lead me to light,' 
'darkness' means death, and ‘light,' immortality; 
so it says, ‘ From death lead me to immortal%. 
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or make me immortal.' In the dictum, 'From 
death lead me to immortality,’ the meaning does 
not seem to be hidden. Then through the 
remaining hyrnns (the chanter) should secure 
eatable food for himself by chanting. Therefore, 
while they are being chanted, the sacrificer 
should ask for a boon—anything that he desires. 
Whatever objects this chanter possessed of such 
knowledge desires, either lor himself or for the 
sacrificer, he secures them by chanting. This 
(meditation) certainly wins the world (Hiranya- 
garbha). He who knows the Saman (vital force) 
as such has not to pray lest he be unfit for this 
world. 

A repetition of Mantras is being prescribed for one 
who knows the vital force as such. The meditation by 
knowing which one is entitled to this repetition of 
Mantras has been mentioned. Now, because this 
repetition of Mantras by one possessed of such knowl¬ 
edge produces the result of elevation to divinity, there¬ 
fore it is being des(fribcd here. This repetition, being 
connected with chanting, may be thought applicable to 
every chant ; so it is restricted by the mention of the 
Pavamanas. But since one may think that it should 
be done with all the three Pavamanas, the time is being 
further restricted: The priest called Prastotr indeed 
recites the Saman. While he recites it, i.e. when he 
begins to chant the Saman, these Mantras are to he 
repeated. And this repetition of Mantras is called 
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‘Abhyaroha/ because through this repetition one 
possessed of such knowledge 'advances towards' the 
realisation of one's innate divinity. The plural in 
'these' indicates that there are three Yajus Mantras. 
The use of the accusative case and the fact that these 
Mantras occur in a Brahmana or explanatory portion 
of the V(idas, indicate that the usual accent should be 
used in these wwds, and not the special intonation^ 
used in the hymns. This repetition of Mantras is to 
be done by the sacrificer. 

These are the Yajus Mantras in question: From 
evil lead me to good. From darkness lead me to 
light. From death lead me to immortality. The 
meaning of the Mantras is hidden. So the Brahmana 
itself explains them: When the Mantra says, "Ftom 
evil lead me to good/ what is the meaning? 'Evil' 
means death, i.e. our natural actions and thoughts ; 
'evil/ because they degrade us very much ; and 
* good/ i.e. actions and thoughts as they are regulated 
by the scriptures, means immortality , because they 
lead to it. Therefore the meaning is, 'From evil 
actions and ignorance lead me to actions and thoughts 
that are regulated by the scriptures, i. e. help me to 
identify myself with those things that lead to divinity.' 
The import of the sentence is being stated: So it says, 
'Make me immortal/ Similarly, when it says, 'From 
darkness lead me to light/ 'darkness' means death. 
All ignorance, being of the nature of a veil, is dark¬ 
ness ; and it again is death, being the cause of it. And 

^ Which is indicated by the use of the instruihental case 
in the directions. 
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'light* means immortality, the opposite of the above, 
one's divine nature. Knowledge, being luipinous, is 
called light ; and it again is immortality, being of an 
imperishable nature. So it says, 'From death lead me 
to immortality, or make me immortal,' as before, i. e. 
help me to realise the divine status of Viraj. The 
first Mantra means, help me to identify myself with 
the means of realisation, instead of with things that 
are not such ; while the second one means, help me 
to go beyond that even—for it is a form of ignorance 
—and attain identity with the result. The third 
Mantra, 'From death lead me to immortality,' gives 
the combined meaning of the first two, and is quite 
clear. In this the meaning does not seem to be hidden 
as in the first two, i. e. it should be taken literally. • 

Then, after chanting for the sacrificer with the 
three Pavamanas, through the remaining hymns the 
chanter who knows the vital force and has become 
identified with it, should secure eatable food for him¬ 
self by chantuig, just like the vital force. Because 
this chanter knows the vital force as above described, 
therefore he is able to obtain that desired object. 
Therefore, while they are being chanted, the sacrificer 
should ask for a boon—anything that he desires. Be- 
cause whatever objects this chanter possessed of such 
knowledge desires, either for himself or for the 
sacrificer, he secures them by chanting. This sentence 
should precede the one before it (for the sake of 
sense). 

Thus it has been stated that meditation and riles 
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together lead to identification with Hiranyagarbha. 
There is ^no possibility of a doubt regarding this. 
Therefore a doubt is being raised as to whether, in the 
absence of rites, meditation alone can lead to that 
result or not. To remove it, the text says: This 
meditation on the vital force certainly wins the world 
(Hiranyagarbha^), even if it is disjoined from the rites. 
He has not to pray lest he he unfit for this world, for 
one who has already realised his identity with Hiranya¬ 
garbha cannot possibly pray for the attainment of 
him. A man who is already in a village is not eager 
about when he will reach it, as a man who is in a 
forest is. Expectation is always about something 
remote, something other than one's self ; it is impossible 
with regard to one's own self. Therefore there is no 
chance of his fearing lest he should ever miss identity 
with Hiranyagarbha. 

Who gets this result? He who knows this Sdman 
as such, meditates upon the vital force whose glories 
have been described above, till he realises his identity 
with it in the following way: T am the pure vital 
force, not to be touched by the evils characteristic of 
the Asuras, viz. the attachment of the senses to their 
objects. The five organs such as that of speech have, 
by resting on me, been freed from the defects of these 
evils, which spring from one's natural thoughts, and 
have become fire and so forth ; and they are connected 
with all bodies by partaking of the eatable food that 
belongs to me. Being Ahgirasa, I am the self of all 

> Who is the cosmic fonn of the vital force. 
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beings. And I am the self of speech manifesting itself 
as Rc, Yajus, Saman and Udgitha, for I pervade it 
and produce it. I am transformed into a chant as 
.Saman, and have the external wealth or embellishmeni: 
of a good voice ; and I also have a more intimate 
treasure, consisting of fine articulation according 
to phonetics. And when I become the chant, the 
throat and other parts of the body are my support. 
With these attributes I am completely present in all 
bodies beginning with that of a white ant, being form¬ 
less and all-pervading.' 



SECTION IV 


^Tcii^s^??ct, s>irftr^, cT^r^smiT- 

?rwr5r:^?rfflf^^SfJ7?iftic^flr gf^rarr- 
firerrn si^ ^ iic^’ls^rnc^ii^- 

c^r^ii'^JT sik^ ?i^wrc5^:; 3?r'?r(^ ? $ a 
ds^iirc«j,^ ^ II ^ II 

I. In the beginning, this (universe) was but 
the self (Viraj) of a human form. He reflected 
and found nothing else but himself. He first 
uttered, ‘I am he. ' Therefore he was called 
Aham (I). Hence, to this day, when a person 
is addressed, he first says, ‘It is I,’ and then says 
the other name that he may have. Because he 
was first and before this whole (band of 
aspirants) burnt all evils, tlierefore he is called 
Purusa. He who knows thus indeed burns one 
who wants to be (Viraj) before him. 

It has been explained that one attains the status 
of Hiranyagarbha through a combination of medita¬ 
tion and rites. That the same result is attained only 
through meditation on the vital force has also been 
stated in the passage, 'This certainly wins the world,’ 
etc. (I. iii. 28). The present section is introduced in 
order to describe the excellent results of Vedic medita- 
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tions and rites by setting forth the independence and 
other powers of Hiranyagarbha, who is himself the 
result of his past actions, in the projection, maintenance 
and dissolution of the universe. The meditations and 
rites that are prescribed in the ceremonial portion^ of 
the Vedas would thereby be extolled by implication. 
The import, however, is this: The sum total of these 
results of meditation and rites belongs to the relative 
world, for Virdf has been described as possessing fear, 
dissatisfaction, etc., has a body and organs, and con¬ 
sists of gross, differentiated and transient objects. 
This prepares the ground for what follows, since the 
knowledge of Brahman alone, which is going to be 
described, can lead to liberation. For one who is not 
disgusted with things of the world consisting of a 
variety of means and ends is not entitled to cultivate 
the knowledge of the unity of the Self, as one who is 
not thirsty has no use for a drink. Therefore the 
delineation of the excellent results of meditation and 
rites is meant to introduce the succeeding portion. 
It will also be said later on, *Of all these, this Self 
alone should be realised' (I. iv. 7), ‘This Self is dearer 
than a son' (I. iv. 8), and so on. 

In the beginning, before the manifestation of any 
other body, this universe of different bodies was hut 
the self, was undifferentiated from the body of Viraj, 

1 Including the previous sections of this book.i^ 

2 The word used here is *Prajapati, ’ which means both 
Hiranyagarbha and Vir§,j, the subtle and gross forms, respect¬ 
ively, of the same being. Sahkara often uses tliese two 
terms almost interchangeably. This should be borne in mind 
to avoid confusion. 
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the first embodied being born out of the cosmic egg, 
who is here meant by the word ‘self/ He is the pro¬ 
duct of Vedic meditations and rites. And this self was 
of a human form, with a head, hands, etc., i. e. Viraj. 
He, who was born first, reflected on who he was and 
what his features were, and found nothmg else but 
himself, consistiqg of the body and organs. He found 
only himself, the self of all. And as he had been 
purified by Vedic knowledge in his past life, he first 
uttered, 7 am he,* the Viraj who is the self of all. 
And because owing to his past impressions he first 
declared himself as Aham, therefore he was called 
Aham (I). That this is his name as given out by the 
Sruti will be mentioned later: ‘His secret name is 
Aham‘ (V. v. 4). Hence, because this happened with 
Viraj, the cause, therefore, to this day, among men, 
his effects, when a person is addressed as, ‘Who are 
you?‘ he first says, 'It is // describes himself as 
identified with his cause, Viraj, and then says, to one 
who inquires about his particular name, the other 
name, the name of his particular body, such as 
Devadatta or Yajnadatta, that he may have, as given 
to that particular body by his parents. 

And because he, Viraj, in his past incarnation 
when he was an aspirant, by an adequate practice of 
meditation and rites was the first of those who wanted 
to attain the status of Viraj by the same method, and 
before §iis whole band of aspirants burnt —what?— 
all evils, viz. attachment and ignorance, which ob¬ 
structed his attainment of the status of Viraj—because 
it was so, therefore he is called Purusa, i. e. one who 
burnt first. As this Viraj became Purusa and Viraj by 



1 . 4 .*] 


B^HADARAlfYAKA UFANJ?AD 


95 


burning all the obstructing evils, so another person, 
by the fire of'his practice of meditation and rites, or 
by virtue of meditation alone, burns one —whom?— 
who wants to he Viraj before him, this sage. The text 
points him out in the words, 'Who knows thus/ It is 
implied that he has perfected himself in the practice of 
meditation. 

Objection : The desire to attain the status of 
Viraj must be dangerous, if one is burnt by a sage 
possessing this knowledge. 

Reply : There is nothing wrong in it, for burn¬ 
ing here means only the failure to attain the status of 
Viraj first, due to a deficiency in the practice of medi¬ 
tation. The man who uses the' best means attains it 
first, and the man who is deficient in his means does 
not. This is spokeil of as the former burning the 
latter. It is not that one who uses the best means 
actually burns the other. As in the world, when 
several people are having a running contest, the man 
who first reaches the destination may be said to burn 
the others, as it were, for they are shorn of their 
strength, so is the case here. 

In order to show that the results, meant to be 
extolled here, of meditation and rites enjoined in the 
ceremonial portion of the Vedas, are not beyond the 
range of trarismigratory existence, the text goes on: 

5r?r vm 

II R II 
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2. He was afraid. Therefore people (still) 
are afraid to be alone. He thought, ' If there is 
nothing else but me, what am I afraid of?' 
From that alone his fear was gone, for what was 
there to fear? It is from a second entity that 
fear comes. 

He, Viraj, who has been presented as the first 
embodied being of a human form, was afraid, just 
like us, says the text. Because this being with a 
human form, possessing a body and organs, was afraid 
owing to a false notion about his extinction, therefore, 
being similarly situated, people to this day are afraid 
to be alone. And th^ means of removing this false 
notion that caused the fear, was, as in our case, the 
right knowledge of the Self. He, Viraj, thought, 'If 
there is nothing else hut me, no other entity but myself 
to be my rival, what am I afraid of, for there is 
nothing to kill me?' From that right knowledge of the 
Self alone his, Viraj's fear was clean gone. That fear 
of Viraj, being due to sheer ignorance, was inconsistent 
with the knowledge of the Supreme Self. This is what 
the text says: For what was there to fear? That is, 
why was he afraid, since there could be no fear when 
the truth was knowm? Because it is from a second 
entity that fear comes; and that second entity is 
merely projected by ignorance. A second entity that 
is not perceived at all cannot certainly cause fear, 
for the Sruti says, 'Then what delusion and what 
grief can there be for one who sees unity?* {IL 7). 
That his fear was removed by the knowledge of unity 
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was quite proper. Why? Because fear comes of a 
second entity, and that notion of a second entity was 
removed by the knowledge of unity ; it was non¬ 
existent. 

Here some object: What was Viraj's knowledge 
of unity due to? And who instructed him? If it 
came without any instruction, the same might also be 
true of us. If, however, it was due to the impres¬ 
sions of his past life, then the knowledge of unity 
would be useless. As Viraj's knowledge of unity 
acquired in his past life, although it was present, did 
not remove the cause of his bondage, ignorance—for 
being born with that ignorance, he was afraid—so the 
knowledge of unity would be useless in tlie case of 
everybody. Should it be urged that the knowledge 
prevailing at the last moment only removes ignorance, 
our answer is that it cannot be laid down as a rule, 
since ignorance may appear again just as it did before. 
Therefore we conclude that the knowledge of unity 
serves no useful purpose. 

Reply : Not so, for, as in the world, his knowl¬ 
edge sprang from his perfected birth. That is to say, 
as we see that when a person has been born with a 
select body and organs as a result of his past merits, 
he excels in knowledge, intelligence and memory, 
similarly Viraj, having burnt all his evils which pro¬ 
duce qualities the very opposite of righteousness, 
knowledge, dispassion and lordship, had a perfected 
birth in which he was possessed of a pure body and 
organs ; hence he might well have the knowledge of 
unity even without any instruction. As the Smrti 
says, The Lord of the universe is born with these four 
7 
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virtues—infallible knowledge, dispassion, lordship and 
righteousness' (Va. L i. 3). 

Objection : If he was born with those virtues, he 
could not have fear. Darkness never appears with 
the sun. 

Reply : Not so, for the expression, 'He is born 
with these virtues/ means that he is not instructed 
about them by others. 

Objection : In that case qualities like faith, devo¬ 
tion and prostration (to the teacher) cease to be the 
means of knowledge. The Gita, for instance, says, 
'One who has faith and devotion and controls one's 
sen.ses attains knowledge' (G. IV. 39), and ‘Know it 
through prostration' (G. IV. 34). There are other 
texts from the Srutis as well as Smrtis which prescribe 
similar means for knowledge. Now, if knowledge is 
due to the merits of one's past life, as you say was the 
case with Viraj, then the above means become useless. 

Reply : No, for there may be differences as re¬ 
gards the means such as their alternation or combina¬ 
tion, efficacy or inefficacy. We observe in life that 
effects are produced from various causes, which may 
operate singly or in combination. Of these causes 
operating singly or in combination, some may be more 
efficacious than others. Let us take a single instance 
of an effect produced from various causes, say, the 
perception of form or colour: In the case of animals 
that see in the dark, the connection of the eye with 
the object alone suffices, even without the help of 
light, to cause the perception. In the case of Yogins 
the mind alone is the cause of it. While with us. 
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there is a combination of causes such as the connection 
of the eye with the object, and light, which again may 
vary according as it is sunlight or moonlight, and so 
on. Similarly there would be differences due to that 
light being of a particular character, strong or feeble, 
and so on. Exactly in the same way with the 
knowledge of the unity of the Self. Sometimes the 
actions of one's past life are the cause, as in the case 
of Viraj. Sometimes it is reflection, for the Sruti says, 
‘Desire to know Brahman through reflection’ (Tai. III. 
iii-v. i). Sometimes faith and other things are the 
only causes of attaining knowledge, as we learn from 
such Sruti and Smrti texts as the following: ‘He only 
knows who has got a teacher’ (Ch. VI. xiv. 2), ‘One 
who has faith . . . attains knowledge’ (G. IV. 39), 
'Know it through prostration' (G. IV. 34), ‘(Know¬ 
ledge received) from the teacher alone (is best)’ (Ch. 
IV. ix. 3), ‘(The Self) is to be realised through hearing,’ 
etc. (II. iv. 5 ; IV. v. 6). For the above causes 
remove obstacles to knowledge such as demerit. And 
the hearing, reflection and meditation on Vedanta 
texts have a direct relation to Brahman which is to 
be known, for they are naturally the causes to evoke 
the knowledge of Reality when the evils, connected 
with the body and mind, that obstruct it have been 
destroyed. Therefore faith, prostration and the like 
never cease to be the means of know'ledge. 
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3. He was not at all happy. Therefore 
people (still) are not happy when alone. He 
desired a mate. He became as big as man and 
wife embracing each other. He parted this very 
body into two. From that came husband and 
wife. Therefore, said Yajnavalkya, this (body) 
is one-half of oneself, like one of the two halves 
of a split pea. Therefore this space is indeed 
filled by the wife. He was united with her. 
From that men were born. 

Here is another reason why the state of Viraj is 
within the relative world, because he, Viraj, wan not 
at all happy, i. e. was stricken with dissatisfaction, just 
like us. Because it was so, therefore, on account of 
loneliness etc., even to-day people are not happy, do 
not delight, when alone. Delight is a sport due to 
conjunction with a desired object. A person who is 
attached to it feels troubled in mind when he is 
separated from his desired object ; this is called dis¬ 
satisfaction. To remove that dissatisfaction, he 
desired a mate, able to take away that dissatisfaction, 
i. e. a wife. And as he thus longed for a wife, he felt 
as if he was embraced by his wife. Being of an 
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infallible will, through that idea he became as big — 
as what?— as man and wife, in the world, embracing 
each other to remove their dissatisfaction. He became 
of that size. He parted this very body, of that size, 
into two. The emphatic word 'very' used after 'this' is 
for distinguishing between the new body and its cause, 
the original body of Viraj. Viraj did not become of 
this size by wiping out his former entity, as milk turns 
into curd by wholly changing its fonner substance. 
What then? He remained as he was, but being of an 
infallible resolve, he projected another body of the size 
of man and wife together. He remained the same 
Viraj, as we find from the sentence, ‘He became as 
big as,' etc., where ‘he' is co-ordinate with the com¬ 
plement. From that parting came husband (Pati) and 
wife (Patni). This is the derivation of terms denoting 
an ordinary couple. And because the wife is but one- 
half of oneself separated, therefore this body is one- 
half, like one of the two halves of a split pea, before 
one marries a wife. Whose half? Of oneself. Thus 
said Ydjhavalkya, the son of Yajnavalka, lit. the ex¬ 
pounder of a sacrifice, i. e. the son of Devarata. Or it 
may mean a descendant of Hiranyagarbha (who is 
the expounder). Since one-half of a man is void when 
he is without a wife representing the other half, there¬ 
fore this space is indeed again filled by the wife when 
he marries, as one-half of a split pea gets its comple¬ 
ment when again joined to the other half. He, the 
Viraj called Manu, was united with her, his daughter 
called Satarupa, whom he conceived of as his wife. 
From that union men were born. 
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4. She thought, ‘ How can he be united with 
me after producing me from himself? Well, let 
me hide myself.’ She became a cow, the other 
became a bull and was united with her; from 
that cows were born. The one became a mare, 
the other a stallion; the one became a she-ass, 
the other became a he-ass and was united with 
her; from that one-hoofed animals were born. 
The one became a she-goat, the other a he-goat; 
the one became a ewe, the other became a ram 
and was united with her; from that goats and 
sheep were born. Thus did he project every¬ 
thing that exists in pairs, down to the ants. 

Remembering the prohibition made in the Smrtis 
of union v/ith one’s daughter, she Satarupa, thought, 
‘How can he do this vile thing— be united with me 
after producing me from himself ? Although he has 
no abhorrence, well, let me hide myself by changing 
into another species.’ Thinking thus she became a 



i. 4 ‘ 5 ] 


BRHADARANYAKA UP AN IS AD 


103 


COW, Impelled by the past work of the creatures that 
were to be produced, Satarupa and Manu had the 
same thought over and over again. Then the other 
became a bull and was united with her. The latter 
portion has been explained. From that cows were 
born. Similarly the one became a mare, the other a 
stallion ; likewise the one became a she-ass, the other 
became a he-ass. From that union one-hoofed animals, 
viz. the three species, horses, mules and asses, were 
born. Similarly the one became a she-goat, the other 
became a he-goat ; likewise the one became a ewe, the 
other became a ram and was united with her. The 
word 'her’ is to be repeated so as to apply to both she- 
goat and ewe. From that goats and sheep were horn. 
Thus, through this process, did he project everything 
that exists in pairs, as male and female, down to the 
ants, i. e. the whole (animate) world. 

5. He knew, ' I indeed am the creation, for 
I projected all this.' Therefore he was called 
Creation. He who knows this as such becomes 
(a creator) in this creation of Viraj. 

He, Viraj after projecting this whole world knew, 
'/ indeed am the creation, i. e. the projected world. 
The world I have projected not being different from 
me, I myself am that ; it is not something over and 
above myself. How? For I projected all this, the 
whole world.’ Because Viraj, designated himself by 
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the word 'creation', therefore he was called Creation, 
Like Viraj, he becomes a creator of a world not differ¬ 
ent from himself, in this creation of Virdj, i. e. in this 
world. Who? He who^ like Viraj, knows this, the 
world described above, in its threefold division relating 
to the body, the elements and the gods, as such, as 
identical with himself. 

I 5ig ?r3n5 

^ ^: | 

aw 5rf ? nawsr 

5 gj^rosn^: 1 

'?ra 

QW^W^iUcr 5RITT?f^fe ; ?TWrtWT 

^ II ^ II 

6 . Then he rubbed back and forth thus, and 
produced fire from its source, the mouth and the 
hands. Therefore both these are without hair at 
the inside. When they talk of particular gods, 
saying, ‘ Sacrifice to him, ' ' Sacrifice to the other 
one, ’ (they are wrong, since) these are all his 
projection, for he is all the gods. Now all this 
that is liquid, he produced from the seed. That 
is Soma. This universe is indeed this much— 
food and the eater of food. Soma is food, and 
fire the eater of food. This is the super-creation 
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of Viraj that he projected the gods, who are even 
superior to him. Because he, although mortal 
himself, projected the inunortals, therefore this 
is a super-creation. He who knows this as such 
becomes (a creator) in this super-creation of 
Viraj. 

Then, having thus projected this world consisting 
of pairs, he, Viraj, desiring to project the gods con¬ 
trolling the Brahmana and other castes, first rubbed 
back and forth thus. The words Then' and Thus’ 
show the process by a gesture. Putting his hands into 
his mouth he went on rubbing back and forth. 
Plaving rubbed the mouth with his hands, he produced 
fire, the benefactor of the Brahmana caste, from its 
source, the mouth and the hands. Because the mouth 
and the hands are the source of fire, which burns, 
therefore both these are without hair. Is it all over? 
No, only at the inside. Similarly the Brahmana also 
was born from the mouth of Viraj. Because both 
have sprung from the same source, the Brahmana is 
favoured by fire, as a younger brother is by his elder 
brother. Therefore it is wellknown from the Srutis 
and Smrtis that the Brahmanas have fire as their deity, 
and their strength lies in their mouth. Similarly from 
his arms,, which are the abode of strength, he mani¬ 
fested Indra and other gods who control the Ksatriya 
caste, as well as that caste itself. Therefore we know 
from the Srutis and Smrtis that the Ksatriyas and 
physical strength are presided over b}^ Indra. Simi¬ 
larly from his thighs, which are the source of effort, 
he manifested the Vasus and other gods who control 
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the Vai^^yas, as well as that caste itself. Therefore the 
Vaisyas are devoted to agriculture and other such 
pursuits, and have the Vasus etc. as their deities. 
Similarly from his feet he manifested Pusan, the deity 
of the earth, and the Sudras, who have the capacity 
to serve—as we know from the Srutis and Smrtis. The 
manifestation of the deities of the Ksatriya etc. has not 
been described here ; it will be described later on.^ 
But the text concludes as if they were described, in 
order to deal with creation as a whole. The real aim 
of the text is (not to describe creation, but) to indicate 
that all the gods are but Viraj, as stated here, for 
manifested objects are not different from the mani- 
fester, and the gods have been manifested by Viraj. 

Now, this being the import of the section, the 
views of som(! ignorant people are being put forward 
as a eulogy on that. The criticism of one serves as 
a tribute to another. When, in discussing ceremo¬ 
nials, the priests, who know only mechanical rites, 
talk of particular gods, saying at the time of perform¬ 
ing a sacrifice, 'Sacrifice to him, viz. Fire,' 'Sacrifice 
to the other one, viz. Indra,' and so on, thinking, on 
account of differences regarding name, type of hymns 
recited or sung, function, and the like, that they arc 
separate gods, it should not be understood that way, 
because these different gods are all his projection, 
manifestation of Viraj, for he, Viraj,^ the (cosmic) vital 
force, is all the gods. 

Here there is a difference of opinion. Some say 

1 In I. iv. 11-13. 

? See footnote 2 ofi p. 93. 
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that Hiranyagarbha is the Supreme Self, others that 
he is the transmigrating individual self. The first 
group says: He must be the Supreme Self, for the 
Sruti says so, as for instance in the passage, They 
call It Iridra, Mitra, Varuna and Fire’ (R. 1 . clxiv. 
46); and also in, Ht is Hiranyagarbha, It is Indra, It 
is Viraj and all these gods' (Ai. V. 3). And the 
Smrti too, 'Some call It Fire, others Manu and Viraj’ 
(M. XII. 123), and 'That (Supreme Self) which is 
beyond the organs, imperceptible, subtle, undiffer¬ 
entiated, eternal, consisting ol all beings, and un¬ 
thinkable, manifested Itself’ (M. I. 7). Or, according 
to the second group: He must be the individual self, 
for the Sruti says, 'He burnt all evils’ (I. iv. i). 
There can be no question of the burning of evils in the 
case of the Supreme Seif. The Sruti also mentions his 
having fear and dissatisfaction, and also, 'That he, 
although mortal himself, projected the immortals’ 
(this text), and 'Behold Hiranyagarbha as he is being 
born’ ( 5 v. IV. 12 ; Mn. X. 3). Further, the Sm^i 
treating of the results of rites says, 'Sages are of 
opinion that the attainment of oneness with Viraj, the 
world-projectors (Manu and others), Yama (the god of 
justice), Hiranyagarbha and the Undifferentiated is the 
highest result produced by Sattva or pure materials 
(rites coupled with meditation)’ (M. XII. 50). 

Should it be urged that such contradictory state¬ 
ments being inadmissible, the scriptures lose their 
authority, the answer is: Not so, for they can be 
harmonised on the ground that different conceptions 
are possible. That is to say, through his relation to 
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particular limiting adjuncts he can be conceived of 
as different. That the transmigratory character of 
Hiranyagarbha is not real, but due to limiting ad¬ 
juncts, is known from such Sruti texts as the follow¬ 
ing: 'Sitting, It roams far, and lying. It goes every¬ 
where. Who else but me can know that effulgent 
entity which is endowed with joy and its absence as 
well?' (Ka. II. 21). Essentially he is but the Supreme 
Self. So Hiranyagarbha is one as well as many. The 
same is the case with all beings, as the Sruti says, 
‘Thou art That' (Ch. V. viii. 7 etc.). But Hiranya¬ 
garbha, possessing limiting adjuncts of extraordinary 
purity, is described by the Srutis and Smrtis mostly 
as the Supreme Self, and seldom as the transmigratory 
self. While ordinary individuals, owing to an excess 
of impurity in their limiting adjuncts, are mostly 
spoken of as the transmigratory self. But when 
divested of all limiting adjuncts, everyone is spoken 
of by the Srutis and Smrtis as the Supreme Self. 

The rationalists, however, who discard the author¬ 
ity of Revelation and rely on mere argument, say all 
sorts of conflicting things such as that the self exists or 
does not exist, that it is the agent or is not the agent, 
and mystify the meaning of the scriptures. This 
makes it extremely difficult to find out their real import. 
But those who only follow the scriptures and have 
overcome their pride find the meaning of the scriptures 
regarding the gods etc. as definite as objects of percep¬ 
tion. 


Now the Sruti wishes to tell of one and the same 
god, Viraj, being differentiated as food and so forth. 
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Fire, which is the eater of food, has already been de¬ 
scribed. Now Soma, the food, is being described: ^ow 
all this that is liquid in the world, he produced from his 
seed, for the Sruti says, 'From the seed water' (Ai. I. 
4), and Soma is liquid. Therefore whatever liquid was 
produced out of Viraj's seed is Soma, This universe 
is indeed this much, and no more. What is it? Food, 
i.e. Soma, which being liquid is appeasing, and the 
eater of food, i.e. fire, because it is hot and dry. Now 
follows a decision on the point: Soma is food, i.e. 

whatever is eaten is Soma. [And fire the eater of 

food) —whoever eats is fire. This decision is based on 
sense. Sometimes fire too is offered as an oblation, 
when it falls into the category of Soma (food). And 

when a sacrifice is made to Soma, it too becomes fire, 

being the eater. One who thus regards the universe 
consisting of fire and Soma as oneself is not touched 
by evil, and becomes Viraj. 7 'his is the super-creation 
of Viraj, i.e. one that is even superior to him. What 
is it? That he projected the gods, who are even 
superior to him. This is why this manifestation of 
the gods is called a super-creation. How is this 
creation even superior to him? This is being explain¬ 
ed: Because he, although mortal himself, projected 
the immortals, the gods, by burning all his evils with 
the fire of meditation and rites, therefore this is a 
super-crNation, i.e. the result of superior knowledge 
(and rites). Hence he who knows this super-creation of 
Viraj which is identical with him (i.e. identifies him¬ 
self with Viraj, who projected the gods), becomes like 
him in this super-creation of Viraj, i.e. becomes a 
creator like Viraj himself. 
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7. This (universe) was then undifferentiated. 
It differentiated only into name and form—it was 
called such and such, and was of such and such 
form. So fo this day it is differentiated only into 
name and form—^it is called such and such, and 
is of such and such form. This Self has entered 
into the.se bodies up to the tip of tire nails—as a 
razor may be put in its case, or as fire, which 
sustains the world, may be in its source. People 
do not see It, for (viewed in Its aspects) It is 
incomplete. When It does the function of 
living. It is called the vital force; when It speaks, 
the organ of speech; when It sees, the eye; 
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when It hears, the ear; and when It thinks, the 
mind. These are merely Its names according 
to functions. He who meditates upon each of 
this totality of aspects does not know, for It is 
incomplete, (being divided) from this totality 
possessing a single characteristic. The Self alone 
is to be meditated upon, for all these are unified 
in It. Of all these, this Self alone should be 
realised, for one knows all these through It, just 
as one may get (an animal) through its foot¬ 
prints. He who knows It as such obtains fame 
and association (with his relatives). 

All Vedic means consisting of meditation and rites, 
which depend on several factors such as the agent and 
culminate in identity with Hiranyagarbha, a result 
achieved through effort, are but co-extensivc with this 
manifested, relative universe. Now the Sruti wishes to 
indicate the causal state of this manifested universe 
consisting of means and ends, the state which existed 
before its manifestation, as the existence of a tree in a 
seed-form is inferred from its effects such as the sprout, 
in order that the tree of relative existence, which has 
one's actions as its seed and ignorance as the field 
where it grows, may be pulled up together with its 
roots, for in the uprooting of it lies the perfection of 
human achievement. As it has been said in the 
Upanisad as well as the Gita, 'With its roots above 
(i.e. the Undifferentiated) and branches below 
(Hiranyagarbha etc.)’ (Ka. VI. i ; G. XV. i). And 
in the Purana also, 'The eternal tree of Brahman’ 
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(Mbh. XIV. xlvii. 14 ; Si. V. i. 10, 76). This was 
then : 'Tat’ (that) refers to the seed-form of the 
universe before its manifestation. Being remote, it is 
indicated by a pronoun denoting an object not directly 
perceived, for the universe that was to emanate from 
the Undifferentiated is related to past time. The 
particle 'ha’ denoting tradition is used to make the 
meaning easily understood. When it is said, 'It was 
then like this,’ one easily comprehends the causal state 
of the universe, although it is not an object of percep¬ 
tion, just as when it is said, 'There was a king named 
Yudhisthira.’ 'This’ refers to the universe differen¬ 
tiated into name and form, consisting of means and 
ends, as described above. The co-ordination of the 
two words 'that’ and ‘this,’ denoting respectively the 
remote and present states of tlie universe, indicates an 
identity of the universe in these two states, meaning 
that which was this, and this which was that was 
undifferentiated. From this it is clear that a non¬ 
existent effect is not produced, nor an existent effect 
lost. It, this sort of universe, having been undiffer¬ 
entiated, differentiated into name and form. The 
neuter-passive form of the verb indicates that it differ¬ 
entiated of itself, i.e. manifested itself till it could be 
clearly perceived in terms of name and form. (Since 
no effect can be produced without a cause) it is implied 
that this manifestation took place with the help of the 
usual auxiliaries, viz. the controller, the agent and the 
operation of the means. It was called such and such. 
The use of a pronoun not specifying any particular 
name indicates that it got some name such as Devadatta 
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or Yajnadatta. And was of such and such form : No 
particular form such as white or black is mentioned. 
It had some form, say white or black. So to this day 
it, an undifferentiated thing, is differentiated into name 
and form—it is called such and such, and is of such 
and such form. 

This Self, which it is the aim of all scriptures to 
teach, on which differences of agent, action and result 
have been superimposed by primordial ignorance, which 
is the cause of the whole universe, of which name and 
form consist as they pass from the undifferentiated to 
the differentiated stale, like foam, an impurity, appear¬ 
ing from limpid water, and which is distinct from that 
name and form, being intrinsically eternal, pure, en¬ 
lightened and free by nature—this Self, while manifest¬ 
ing undifferentiated name and form, which are a part 
of It, has entered into these bodies from Hiranyagarbha 
down to a clump of grass, which are the support of the 
results of people’s actions, and are characterised by 
hunger etc. 

Objection : It was stated before that the un¬ 
differentiated universe differentiated of itself. How then 
is it now stated that the Supreme Self, while manifest¬ 
ing that universe, has entered into it? 

Reply : There is nothing wrong in it, for really 
the Supreme Self was meant as being identical with the 
undifferentiated universe. We have already said that 
that universe was necessarily manifested with the help 
of the controller, the agent and the operation (of the 
means). This is also borne out by the fact that the 
word 'undifferentiated’ has been used co-ordinatively 

8 
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with 'this.' Just as this differentiated universe has 
several distinguishing features like the controller and 
other factors, which serve as its causes, similarly that 
undifferentiated universe also must not be without a 
single one of these distinguishing features. The only 
difference between them is that the one is differentiated 
and the other is not. Moreover, we see in the Avorld 
that people use expres.sions according to their wish, as 
for instance, 'The village has come,' and ‘The village 
is deserted.' Sometimes they mean only a habilalion, 
as when they use the latter expression. Sometimes 
they mean the inhabitants, as when they use the 
former expression. Sometimes again the word 'village' 
is used in both the senses, as in the sentence, 'And one 
must not enter (Pravi^) the village.' Similarly here 
too, this universe is spoken of as both differentiated 
and undifferentiated to indicate the identity of the Self 
and not“Self. Likewise only the (manifested) universe 
is meant when it is said that this universe is charac¬ 
terised by origin and dissolution. Again, only the Self 
is meant in such expressions as, '(That) great, birthless 
Self (IV. iv. 22, 24, 25), ‘Not gross, not minute' 
(III. viii. 8, adapted), This (self) is That w’hich has 
been described as "Not this, not this," etc.’ (III. ix. 
26 ; IV. ii. 4 ; IV. iv. 22 ; IV. v. 15). 

Objection : The manifested universe is always 
completely pervaded by the Supreme Self, its mani- 
festor. So how is It conceived of as entering into it.^ 
Only a limited thing can enter into a space that is not 
occupied by it, as a man can enter into a village etc. 
But the ether cannot enter into anything, since it is 
ever present in it. 
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Tentative answer^: The entrance in question may 
be the assumption of a different feature, as in the case 
o1 a snake born in a rock. To explain: The Supreme 
Self did not enter into the universe in Its own form, 
but, while in it, appeared under a different featured 
hence It is metaphorically spoken of as having entered 
it, like the snake that is born in a rock and is within 
it, or like the water in a cocoanut. 

Objection : Not so, for the Srnti says, ‘After 
projecting it, the Self entered into it’ (Tai. II vi, i). 
This text says that the Creator, after projecting the 
effect, entered into it unchanged. When it is said, 
‘After eating he goes,’ the acts of eating and going, 
belonging to earlier and later periods, are separate from 
each other, but the agent is the same. This is an 
analogous case. It would not be possible if the Self 
lemains in^he universe and changes at the same time. 
Nor is an entity that has no parts and is unlimited ever 
seen to enter into something in the sense of leaving one 
place and being connected with another. 

Tentative answer : Well, then, the Self has parts, 
for the Sruti speaks of Its entrance. 

Objection : No, for there are Sruti texts like the 
following: ‘The Supreme Being is resplendent, form¬ 
less’ (Mu. II. i. 2), and ‘Without parts, devoid of 
activity’ (Sv. VI. 19). Also there are Sruti texts deny¬ 
ing all particular namable attributes to the Self. 

Tentative answer : The entrance may be like that 
of a reflection. 

^ From now on a set of prima facie views will be 
presented. The decision will come later. 

* That is, as the individual sell. 
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Objection : No, for it cannot be admitted that the 
Self is ever removed from anything. 

Tentative answer : May it not be like the entrance 
of an attribute in, a substance? 

Objectio 7 i : No, for the Self is not supported by 
anything. An attribute, which is always dependent on 
and supported by something else (the substance), is 
metaphorically spoken of as entering it. But Brahman 
cannot enter like that, for the Srutis describe It as 
independent. 

Tentative answer : Suppose we say that the Self 
has entered into tlie universe in the same sense as a 
seed enters into a fruit? 

Objection : No, for then It would be subject to 
such attributes as being possessed of parts, growth and 
decay, birth and death. But the Self has no such 
attributes, for it is against such Sruti tcxlf as ‘Birth¬ 
less, undecaying’ (IV. iv. 25, adapted) as well as 
against reason. 

Tentative answer : Well then, let us say some 
other entity that is relative and limited has entered 
into the universe. 

Reply [by the Advaitin) : Not so, for we find in 
the Sruti that beginning with, 'That deity (Existence) 
thought’ (Ch. VI. iii. 2), and ending with, ‘And let 
me manifest name and form' (Ibid.), the same deity 
is spoken of as the agent of entering as w^ell as mani¬ 
festing the universe. Similarly, ‘After projecting it, 
the Self entered into it' (Tai. II. vi. i), ‘Piercing this 
dividing line (of the head). It entered through that 
gate' (Ai. III. 12), ‘The Wise One, who after project¬ 
ing all forms names them, and goes on uttering those 
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names' (Tai. A. III. xii. 7), ‘Thou art the boy, and 
Thou art the girl, Thou art the decrepit man trudging 
on his staff’ (Sv. IV. 3), ‘He made bodies with two 
feet’ (II. V. 18), ‘He transformed Himself in accord¬ 
ance with each form’ (II, v. 19 ; Ka. V. ix. 10)—these 
Sruti texts show that none other than the Supreme Self 
entered into the universe. 

Objection : Since the objects It has entered into 
mutually differ, the Supreme Self (being identical with 
them) must be many. 

Reply : No, for there are such Sruti texts as the 
following: ‘The same Lord resides in various ways' 
(Tai. A. III. xiv. i), ‘Although one, It roamed in 
many ways’ (Ibid. III. xi. i), ‘Although one, Thou 
hast penetrated diverse things’ (Ibid. III. xiv. 3), ‘The 
one Lord is hidden in all beings, all-pervading and the 
Self of all' (Sv. VI. ii). 

Objection : Leaving aside the question whether 
the Supreme Self can or cannot consistently enter, 
since those objects that have been entered into are 
subject to transmigration, and the Supreme Self is 
identical with them. It too comes under transmigration. 

Reply : No, for the Srutis speak of It as being 
beyond hunger etc. 

Objection : It cannot be, for we see that It is 
happy or miserable, and so on. 

Reply : Not so, for the Sruti says, ‘It is not 
affected by human misery, being beyond it’ (Ka. 
V. II). 

Objection : This is not correct, for it conflicts 
with perception etc. 
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Reply : No, perception and the like have for 
their object only the particular form (the apparent self) 
that It takes owing to Its being the support of Its 
limiting adjunct (mind). Such Sruti texts as, 'One 
cannot see the seer of sight’ (III. iv. 2), 'Through 
what, O Maitreyi, should one know the knower?’ 
( 11 . iv. 14 ; IV. V. 15), 'It is never known, but is the 
Knower' (III. viii. ti), show that the consciousness 
in question is not of the Self, but that such perceptions 
as that one is happy or miserable, concern only the 
leflcction of the Self in limiting adjuncts like the 
intellect, for in the perception, ‘I am this,' the subject 
is metaphorically spoken of as co-ordinate with the 
cibjecl (body). Besides, any other self is refuted by 
the statement. 'There is no other witness but This' 
(III. viii. it). Happiness or misery, being related to 
parts of the body, are attributes of the object. 

Objection : I'his is wrong, for the Sruti speaks of 
their being for the satisfaction of the self, in the words, 
'But it is for one's own sake (that all is loved), 
(II. iv. 5 ; IV. V. 6). 

Reply : Not so, for in the words, 'When there is 
something else, as it were' (IV iii. 31), it is taken for 
granted that the happiness, misery, etc. are for the 
satisfaction of the self while it is in a state of ignor¬ 
ance. I'hey are not attributes of the Self, for they are 
denied of the enlightened self, as in such passages as, 
'Then what should one see and through what?' (II. iv. 
14 ; IV. v. 15), 'There is no difference whatsoever in 
It' (IV. iv. 19 ; Ka. IV. ii), 'Then what delusion 
and what grief can there be for one who sees unity?' 
(Is. 7 )- 
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Objection : It is wrong, for it clashes with the 
system of logic.’ 

Reply : No ; from the standpoint of reason too 
the Self cannot be miserable. For misery, being an 
object of perception, cannot affect the S 61 f, w'hich is 
not an object of perception. 

Objection : The Self may have misery as the 
ether has the attribute of sound. 

Reply : No, for the two cannot be objects of the 
same consciousness. The consciousness that perceives 
happiness and deals with objects of perception only, 
cannot certainly be supposed to cognise the Self, which 
is ever to be inferred.‘ If It were so cognised, there 
would be no subject left, since there is only one Self. 

Objection : Suppose we say that the same Self is 
both subject and object, like a lamp? 

Reply : No, for It cannot be both simultaneously. 
Besides the Self cannot be supposed to have parts.^ 
This also refutes the (Buddhist) view that the same 
consciousness is both subject and object. Moreover, 
we have no reason to infer that happiness and the Self, 
which are the objects of perception and inference 
respectively, stand to each other in the relation of 
attribute and substance ; for misery is always an 
object of perception and abides in the same substance 
(body) that has form or colour. Even if the misery of 
the Self is said to be due to Its contact with the mind,^ 

’ In which the self is supposed to possess fourteen attri¬ 
butes, viz, intelligence, happiness, misery, and so on. 

2 The view of the old school of Nyaya as also the 
Saifikhyas. 

3 As a lamp has, the flame illumining the rest of it. 

^ Vai^esika view. 
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it would make the Self a thing which has parts, is 
changeful and transitory, for no attribute is ever seen 
to come or go without making some change in the 
substance connected with it. And a thing which has 
no parts is 'never seen to change, nor is an eternal 
entity seen to possess transitory attributes. The ether 
is not accepted as eternal by those who believe in the 
Vedas, and there is no other illustration. 

Ohjectio7i : Although a thing may change, yet, 
since the notion of its identity abides, it is eternal. 

Reply : No, for change in a thing implies that its 
parts become otherwise. 

Objection : Suppose we say that the same Self is 
eternal. 

Reply : Not so, for a thing that has parts is pro¬ 
duced by their combination, hence they may divide 
again. 

Objection : It is wrong, for we do not see this in 
thunder, for instance. 

Reply : Not so, fpr w'e can easily infer that it 
must have been preceded by a combination. There¬ 
fore the Self cannot be proved to have transitory 
attributes like misery. 

Objection : If the Supreme Self has no misery, 
and there is no other entity to be miserable, then it is 
useless for the scriptures to try to remove misery. 

Reply : Not so, for they are meant to remove 
the false notion of misery superimposed by ignorance. 
And the Self being admitted to imagine Itself as miser¬ 
able, the scriptures help to remove that error, as in the 
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case of the failure to count the tenth man, although 
he was there. ^ 

Like the reflection of the sun etc. in water, the 
entrance of the Self means only Its being perceived 
like a reflection in the differentiated universe. Before 
the manifestation of the latter the Self is not perceived, 
but after it is manifested, the Self is perceived within 
the intellect, like the reflection of the sun etc. in water 
and the like. Because It is thus perceived as having 
entered, as it were, into the universe after manifesting 
it. It is indicated in such terms as the following: 'This 
Self has entered into these bodies' (this text), 'After 
projecting it, the Self entered into it' (Tai. II. vi. i), 
'Piercing this dividing line (of the head). It entered 
through that gate' (Ai. III. 12), and 'That deity 
(Existence) thought: Well, let me enter into these 
three gods (fire, water and earth) as this individual 
self etc. (Ch. VI. iii. 2). The all-pervading Self, which 
is without parts, can never be supposed to enter in the 
sense of leaving a certain quarter, place or time and 
being joined to new ones. Nor is there, as we have 
said, any other seer but the Supreme Self, as is testi- 

^ Ten rustics swam across a stream, and one of them 
counted their number to see if everyone had safely crossed. 
To their dismay one was found missing. Then everyone took 
his turn at counting, but the icsult was the same. So they 
began to lament, when a kmd passer-by inquired what it 
was all about. On being told what had happened, he 
readily understood the situation, and asked one of them to 
count again. When he stopped at nine, the new-comer said 
to him, 'You are the tenth man.' This he repeated with 
the rest of them. Then they saw their mistake and went 
away happy. Everyone had left himself out in the counting I, 
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fied by such Sruti texts as, 'There is no other witness 
but This, no other hearer but This' etc. (III. viii. ii). 
The passages delineating the projection of the universe 
and the entrance of the Self into it as well as its 
continuance and dissolution, serve only as aids to the 
realisation of the Self, for this is described in the 
Srutis as the highest end of man. Witness such texts 
as the following: Tt knew only Itself. . . . Therefore 
It became all’ (I. iv. lo). The knower of Brahman 
attains the highest' (Tai. II. i. i), ‘He who knows 
that Supreme Biahman becomes Brahman' (Mu. III. 
ii. 9), Tie only knows who has got a teacher' (Ch. 
VT. xiv. 2), Tt takes him only so long (as he does not 
give up the body),' etc. (Ch. VI. xiv. 2). And the 
Smrtis, ‘Then knowing Me truly, he enters into Me' 
(Ct.* XVIII. 55), ‘That (Self-knowledge) is the chief of 
all knowledge, for it leads to immortality' (M. XII, 
85). Besides, since duality has been repudiated, the 
passages delineating the manifestation etc. of the 
universe can have the sole aim of helping the realisa¬ 
tion of the unity of the Self. Therefore we conclude 
that the entrance of the Self into the universe is but a 
metaphorical way of stating that It is perceived in the 
midst of the latter. 

Up to the tip of the nails is the intelligence of the 
Self perceived. How has the Self entered? This is 
being explained: As in the world a razor may he put 
in its case, the barber's instrument-bag—is perceived 
as being within it— or as fire, which sustains the world, 
may be in its source, wood etc.—the predicate is to 
be repeated with ‘fire' where it is perceived through 
friction. As a razor lies in one part of the case, or as 
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fire lies in wood pervadini:; it, so docs the Self reside 
in the body pervading it in a general and particular 
way. There It is perceived as doing the functions of 
living as well as sight etc. Therefore people do not 
see It, realise the Self^ that has thus entered into the 
body and does the above functions. 

It may be urged that this statement, 'People do 
not see It,' repudiates something for whicli there was 
no occasion, for the vision of It is not the topic under 
consideration. The answer to it is: There is nothing 
wrong in it, for since the passages delineating the pro¬ 
jection etc. ot the universe are meant as aids to the 
realisation of the unity of the Self, the vision of the 
Self is the subject under consideration. Compare the 
Sruti, ‘He transformed Himself in accordance with 
each form ; that form of His was for the sake of 
making Him known' (II. v. 19). Now the reason is 
being given why people see It only as doing the 
functions of the vital force etc. (but not as a whole): 
For It is incomplete when It does the above functions. 
Why incomplete? When It does the function of living. 
It is called the vital force. Because of doing this 
function only, and none other, the Self is called the 
vital force, from the derivative meaning of the term, 
as one is called a cutter or a cook. Therefore, not 
combining the other aspects doing other functions. It 
is incomplete. Similarly, when It speaks, the organ 
of speech (or speaker); when It sees, the eye, or seer ; 
when It hears, the ear, or listener. In the two 
sentences, ‘When It does the function of living. It is 

1 As It is in reality, although they see Its conditioned 
aspect. 
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the vital force/ and 'When It speaks, the organ of 
speech/ the manifestation of its power of action is 
indicated. While the two sentences, ‘When It sees, 
the eye' and ‘When It hears, the ear,' indicate the 
manifestation of Its power of knowledge, for this is 
concerned with name and form. The ear and the eye 
are the instruments of knowledge, which has name and 
form as its material, for there is nothing to be known 
except these two, and the car and the eye are the 
instruments to perceive them. And action has name 
and form as its auxiliaries and inheres in the vital 
force ; the organ of speech is the instrument to mani¬ 
fest this action inherent in the vital force. Likewise 
the Self is called the hand, the foot and the organs of 
excretion and generation, which are all suggested by 
the organ of speech. The wLole differentiated universe 
is this much. It will be said later on, This (universe) 
indeed consists of three things: name, form and 
action' (I. vi. i). And when It thinks, the mind, 
that which thinks. The word ‘mind' also means the 
common instrument of the different manifestations of 
the power of knowledge. But here it denotes the Self, 
the agent who thinks. . 

These, the vital force etc., are merely Its names 
according to functions, not describing the Self as It is. 
Hence they do not express the entity of the Self as a 
whole. Thus the Self is differentiated by the activities 
of living etc. into name and form such as the vital 
force, which are engendered by those different activ¬ 
ities, and is manifested at the same time (but not 
realised as a whole). He who meditates through his 
mind upon each of this totality of aspects doing the 
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functions of living etc., qualified as the vital force or 
the eye, without combining the other aspects doing 
particular functions—meditates that this is the Self, 
does not know Brahman. Why? For It, this Self, is 
incomplete, being divided jrom this totality of aspects 
doing the functions of living etc. by possessing a single 
characteristic, and not including the other character¬ 
istics. As long as the man knows the Self as such, as 
possessed of the natural functions, and thinks that It 
sees, hears or touches, he does not really know the 
whole Self. 

Through what kind of vision can he know It? 
This is being explained: The Self alone is to be 
meditated upon. That which possesses the character¬ 
istics such as living that have been mentioned—includes 
them—is the Self.^ Combining all the characteristics, 
It then becomes the whole. It is as the Reality that 
It includes those characteristics due to the fund ions of 
particular limiting adjuncts such as the vital force. As 
it will be said later on, 'It thinks, as it were, and 
shakes, as it were' (IV. iii. 7). Therefore the Self 
alone is to be meditated upon. When perceived thus 
as the Reality, It becomes complete. How is It com¬ 
plete ? This is being answered: For all these differences 
due to the limiting adjuncts such as the vital force, 
and denoted by names arising from the functions of 
living etc., as described above, are unified in It, 
become one with the unconditioned Self, as the 
diifercnt reflections of the sun in water become one in 
the sun. 

1 The root-meaning of the word * Atman' is that which 
pervades eveiything. 
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‘The Self alone is to be meditated upon'—this is 
not an original injunction^ (but a restrictive one),,for 
meditation on the Self is known as a possible alter¬ 
native." (In fact, neither injunction is necessary on 
the point, for this meditation is inevitable, in the 
following way:) The knowledge of the Self has been 
imparted by such Sruti passages dealing with the sub¬ 
ject as, ‘The Brahman that is immediate and direct' 
(HI. iv. 1-2 ; ill. V. I), ‘Which is the Self? This 
(infinite entity) that is identified with the intellect,’ 
etc. (IV. iii. 7). The very knowledge of the nature of 
the Self removes the ignorance about It, consisting in 
identification with the non-Self, and the superimposing 
of action, its factors, principal and subsidiary, and its 
results (on the Self). When that is removed, evils 
such as desire cannot exist, and consequently thinking 
of the non-Self is also gone. Hence on the principle of 
the residuum thinking of the Self follows as a matter of 
course. Therefore meditation on It, from this point of 
view, has not to be enjoined, for it is already known 
(from other sources). 

On this some say: Apart from the question 
whether meditation on the Self is known as just a 


^ Apurva-vidhi: It enjoins something totally unknown 
through any other source. There are two other kinds of 
injunction. One is the restrictive injunction (Niyama-vidhi), 
which only specifies which one among the possible known 
alternatives is to be adopted, and the other is exclusion 
(Parisaihkhya), or limitation to what is expressly mentioned, 
so that everything else is excluded. 

2 See p. 135. 
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possible alternative or as something that is always 
known, the present case must be an original injunc¬ 
tion, for knowledge and meditation being the same, 
this (meditation on the Self) is not something already 
known. The clause. Tie does not know,' introduces 
knowledge, and the sentence, ‘The Self alone is to be 
meditated upon,' coming just after that, indicates that 
the words 'knowledge' and 'meditation' have the same 
meaning. Such Sruti texts as, ‘For one knows all 
these through It' (this text), and ‘It knew only Itself' 
(I, iv. 10), show that knowledge is meditation. And 
this, not being familiar to people, requires an injunc¬ 
tion. Nor is a man induced to act merely by a state¬ 
ment of the nature of a thing. Therefore this must be 
an original injunction. 

Its similarity to the injunctions about rites also 
corroborates this view. For instance, 'One should 
sacrifice,' ‘One should offer oblations,' etc., are injunc¬ 
tions about rites, and we do not see any difference 
between these and the injunctions about meditation on 
the Self such as, ‘The Self alone is to be meditated 
upon,' and ‘The Self, my dear, is to be realised' 
(II. iv. 5 ; IV. V. 6). Besides knowledge is a mental 
act. Just as mental acts are enjoined by such (ritual¬ 
istic) texts as, ‘Just before uttering the invocation 
ending with ‘Vausat' (the invoking priest) should 
meditate upon the deity to whom the offering is to be 
made' (Ai. B. XI. viii.), similarly cognitive acts are 
enjoined by such texts as, ‘The Self alone is to be 
meditated upon,' ‘(The Self) is to be reflected on and 
meditated upon' (II. iv. 5 ; IV. v. 6). And we have 
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said that the words 'knowledge* and 'meditation' are 
synonymous. Another reason in support of this view 
is that the requisite effort (in meditation also) should 
have its three divisions. That is to say, just as in the 
effort in connection with the injunction, 'One should 
sacrifice/ we know that in order to satisfy our curiosity 
about the proposed act, it must have three divisions, 
viz. 'What is it?* ‘Through what means?* and 'In 
what way?’—similarly, in the effort in connection with 
the injunction, 'One should meditate,’ in answer to 
one’s queries regarding what to meditate upon, through 
what means to meditate, and in what way to meditate, 
the scriptures themselves support these three divisions 
by saying that the Self is to be meditated upon, through 
the mind, and by the practice of renunciation,^ contin¬ 
ence, equanimity, self-control, self-withdrawal,^ forti¬ 
tude etc., and so on. And just as the entire section 
dealing with the new and full moon sacrifices etc. is 
used as part of the injunction regarding these sacrifices, 
similarly the section of the Upanisads dealing with 
meditation on the Self must be used only as part of the 
injunction regarding this meditation. Such passages 
as ‘Not this, not this* (II. hi. 6), 'Not gross,* (III. 
viii. 8), 'One only without a second* (Ch. VI. ii, i), 
'Beyond hunger etc.* (III. v. i, adapted), are to be 
used as setting forth the particular nature of the Self, 
the object of meditation. And the result is liberation 
01 the cessation of ignorance. 

* Giving up forbidden acts as well as rites with material 
ends. 

2 Giving up the regular and occasional rites. 
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Others say that meditation generates a new special 
kind of consciousness regarding the Self, through which 
the latter is known, and which alone removes ignor¬ 
ance, and not the knowledge due to the Vedic dicta 
about the Self. And in support of this view they cite 
such texts as the following: "(The aspirant after 
Brahman) knowing about this alone, should attain 
intuitive know’ledge' (IV. iv. 21), '(The Self) is to be 
realised—to be heard of, reflected on and meditated 
upon' (II. iv. 5 ; IV. v. 6), 'That is to be sought, and 
That one should desire to realise' (Ch. VIII. vii. 1,3). 

Both views are wrong, for there is no reference 
U) anything else in the passage in question. To be 
explicit: The sentence, ‘The Self alone is to be medi¬ 
tated upon,’ is not an original injunction. Why? 
Because except the knowledge that arises from the 
dictum setting forth the nature of the Self and refuting 
the non-Self, there is nothing to be done, either 
mentally or outw’ardly. An injunction is appropriate 
only where, over and above the knowledge that arises 
immediately from hearing a sentence of the nature of 
an injunction, an activity on the part of a man is 
easily understood, as in sentences like, ‘One who 
desires heaven must perform the new and full moon 
sacrifices,' The knowledge arising from a sentence 
enjoining these sacrifices is certainly not the perform¬ 
ance of them. This depends on considerations such as 
w'hether a person is entitled to perform them. But 
apart from the kriowledge arising from such passages 
delineating the Self as, ‘Not this, not this,' there is 
no scope for human activity as in the case of the new 

9 
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and full moon sacrifices etc., because that knowledge 
puts a stop to all activity. For a neutral knowledge 
cannot initiate any activity, since such passages as, 
'One only without a second,' and Thou art That' 
(Ch. VL vii. 7), merely remove the consciousness of 
any other entity but the Self or Brahman. And when 
this is gone, no activity is possible, for they are contra¬ 
dictory to each other. 

Objection : The mere knowledge arising from 
those passages does not suffice to remove the conscious¬ 
ness of entities other than the Self or Brahman, 

Reply : Not so, for such passages as. Thou art 
That,' 'Not this, not this,' 'All this is but the Self' 
(Ch. VII. XXV. 2), ‘One only without a second,' This 
universe is but Brahman and immortal' (Mu. II. ii. ii), 
There is no other witness but Tliis' (III. viii. ii), 
and 'Know that alone to be Brahman' (Ke. I. 5-9), 
describe the Reality alone. 

Objection : Do they not supply the object for the 
injunction about realising the Self? 

Reply : No, for we have already answered that 
point by saying that there is no reference to anything 
else in those passages. That is to say, since sentences 
.such as, 'Thou art That,' which only delineate the 
nature of the Self, immediately lead to Its realisation, 
there is no further action to be done with regard to the 
injunction about that realisation. 

Objection : A man does not proceed to know the 
Self immediately on hearing a statement of the nature 
of the Self, unless there is an injunction to that effect. 
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Reply : Not so, for the knowledge of the Self is 
already attained by hearing the dictum about It. So 
what is the good of doing It over again? 

Objection : He may not even proceed to hear 
about the Self. (So an injunction is necessary.) 

Reply : Not so. for it would lead to a regressus 
171 infmituTn. In other words, just as without an in¬ 
junction he does not proceed to hear the meaning of 
a passage about the Self, similarly he would not, in 
the absence of another injunction, proceed to hear the 
meaning of a passage enjoining this ; so another in¬ 
junction is necessary. Similarly with that injunction 
too. Hence there would be a regressus in inpiitUTn. 

Objection : Is not the train of remembrance of 
the knowledge of the Self generated by the passage 
relating to It something different from the knowledge 
itself arising from the hearing of It (and hence that is 
to be prescribed)? 

Reply : No, for the remembrance of the Self 
comes automatically. That is to say, as soon as the 
knowledge of the Self arises in consequence of hearing 
a dictum delineating It, it necessarily destroys the 
false notion about It. It could not arise otherwise. 
And when this false notion about the Self is gone, 
memories due to that, which are natural to man and 
concern the multitude of things other than the Self, 
cannot last. Moreover, everything else is then known 
to be an evil. In other words, when the Self is known, 
things other than It are realised as evils, being full of 
defects such as transitoriness, painfulness and impurity, 
while the Self is contrary to them. Therefore the 
memories of notions about the non-Self die out when 
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the Self is known. As the only alternative left, the 
train of remembrance of the knowledge that the Self is 
one, which comes automatically, is not to be prescribed. 
Besides, the memory of the Self removes the painful 
defects such as grief, delusion, fear and effort, for 
these defects spring from the opposite kind of knowl¬ 
edge. Compare the Sruti texts. Then what delusion 
can there be?' (Is. 7), ^Knowing (the bliss of 
Brahman) he is not afraid of anything' (Tai. II. 9), 
Tou have attained That which is free from fear, O 
Janaka' (IV. ii. 4), The knot of the heart is broken' 
(Mu. II. ii. 8), and so on. 

Objection : Well then, the control of the mind 
may be something different. In other words, since the 
control of mental slates is something different Irom the 
knowledge of the Self arising from the Vedic texts, and 
since we know this has been prescribed for practice in 
another system (Yoga), let this be enjoined. 

Reply : No, for it is not known as a means of 
liberation. In the Upanisads nothing is spoken of 
as a means to the attainment of the highest end of man 
except the knowledge of the identity of the self and 
Brahman. Witness hundreds of Sruti texts like the 
following: Tt knew only Itself. . . . Therefore It 
became all' (I. iv. 10), 'The knower of Brahman 
attains the highest' (Tai. II. i. i), 'He who knows 
that Supreme Brahman becomes Brahman' (Mu. III. 
ii. 9), 'He only knows who has got a teacher. It takes 
him only so long (as he does not give up the body)' 
(Ch. VI. xiv. 2), 'He who knows it as such indeed 
becomes the fearless Brahman' (IV. iv. 25 ; Nr. Ut. 
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VIII). Besides there is no other means for the control 
of mental states except the knowledge of the Self and 
the train of remembrance about it. We have said this 
as a tentative admission ; really we know of no other 
means of liberation except the knowledge of Brahman. 

Moreover, there being no curiosity to know, no 
effort is necessary. To be explicit: You said, in the 
effort in connection with injunctions such as, ‘One 
should sacrifice,' there is the curiosity to know what 
the sacrifice is about, what its means are, and how it 
is to be performed, and it is satisfied by the mention of 
the goal, the means and the method of the sacrifice ; 
similarly here too, in the injunction about the knowl¬ 
edge of the Self, those things are necessary. But you 
are wrong, for all curiosity is ended as soon as one 
knows the meaning of such texts as, ‘One only with¬ 
out a second,' ‘Thou art That/ ‘Not this, not this,* 
‘Without interior or exterior' (II. vi. 19 ; III. viii. 8), 
and ‘This self is Brahman' ( 11 . v. 19). And a man 
does not proceed to know the meaning of those pass¬ 
ages, prompted by an injunction. We have already 
said that if another injunction is needed for this, it 
would lead to a regressus in infinitum. Nor is an 
injunction noticed in such sentences as, ‘Brahman is 
one only without a second/ for they finish by simply 
stating the nature of the Self. 

Objection : Do they not lose their authority (as 
Vedas) by being mere statements of the nature of a 
thing? In other wmds, just as passages like, ‘He (the 
deity Fire) cried. That is w^hy he was called Rudra’ 
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(Tai. S. 1 . V. I. i), being a mere narration of an event,‘ 
have no authority, so also the passages delineating the 
Self have none. 

Reply : Not so, for there is a difference (between 
the two sets of passages). The test of the authority or 
otherwise of a passage is not whether it states a fact or 
an action, but its capacity to generate certain and fruit¬ 
ful knowledge. A passage that has this is authorita¬ 
tive, and one that lacks it, is not. But we want to 
ask you: Is or is not certain and fruitful knowledge 
generated by passages setting forth the nature of the 
Self, and if so, how can they lose their authority? Do 
you not see the result of knowledge in the removal of 
the evils which are the root of transmigration, such as 
ignorance, grief, delusion and fear? Or do you not 
hear those hundreds of Upanisadic texts such as, ‘Then 
what delusion and what grief can there be for one who 
sees unity?' {li. 7), T am but a knower of (Vedic) 
Mantras, not of the Self, so I am tormented with grief, 
and you, sir, must take me beyond the reach of it' 
(Ch. VII. i. 3). Do passages like, ‘He cried,' lead to 
this kind of certain and fruitful knowledge? If they 
do not, they may well be without authority. But how 
can the fact of their having no authority take away the 
authority of passages leading to certain and fruitful 
knowledge? And if these are without authority, what 
trust can one repose in passages dealing with the new 
and full moon sacrifices, for instance? 

Objection : These have authority because they 
generate knowledge leading to action on the part of a 

^ And not an injunction, which is the sole test of author¬ 
ity for the Vedas according to the Mimarhsakas. 
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man. But passages inculcating the knowledge of the 
Self do not do that. 

Reply : I'rue, but it is nothing against them, for 
there is reason enough for their authority. And that 
reason is what we have already stated, and none other* 
It is not a reason to disprove the authority of passages 
inculcating the Self that they generate knowledge which 
has the effect of destroying the seeds of all activity, 
rather it is their ornament. You said (p. 129), sen¬ 
tences like, '(The aspirant after Brahman) knowing 
about this alone should attain intuitive knowledge,' 
convey the necessity of meditation in addition to 
knowing the meaning of the Vedic dicta. It is true, 
but they do not constitute an original injunction. 
Since meditation on the Self is already known as a 
possible alternative, they can only be restrictive. 

Objection: How is that meditation already known 
as a possible alternative, since, as you said, on the 
principle of the residuum the train of remembrance of 
the knowledge of the Self is an inevitable fact? 

Reply : It is true, but nevertheless, since the 
resultant of past actions that led to the fonnation of 
the present body must produce definite results, speech, 
mind and the body are bound to work even after the 
highest realisation, for actions that have begun to bear 
fnait are stronger than knowledge ; as for instance an 
arrow that has been let fly continues its course for 
some time. Hence the operation of knowledge, being 
weaker than they, (is liable to be interrupted by them 
and) becomes only a possible alternative. Therefore 
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there is need to regulate the train of remembrance 
of the knowledge of the Self by having recourse to 
means such as renunciation and dispassion ; but it is 
not something that is to be originally enjoined, being, 
as we said, already known as a possible alternative. 
Hence we conclude that passages such as, '(The 
aspirant after Brahman) knowing about this alone, 
should attain intuitive knowledge,' are only meant to 
lay down the rule that the train of remembrance - 
already known (as a possible alternative)—of the 
knowledge of the Self must be kept up, for they can 
have no other import. 

Objection : This should be a meditation on the 
non-Self, for the particle 'iti' (as) has been used. In 
passages such as, Tt should be meditated upon as 
dear' (IV. i. 3), the meaning is not that features such 
as dearness arc to be meditated upon, but that the vital 
force etc, possessing these features should be meditated 
upon. Similarly here also, from the use of the particle 
'iti' along with the word 'Self' it is understood that 
something other than the Self (i.e, the Undifferentiated) 
but having the features of the Self is to be meditated 
upon. Another reason in support of this view is the 
difference of the passage in question from another 
where the Self is presented as the object of meditation. 
For instance, it will be stated later on, 'One should 
meditate only upon the world of the Self' (I, iv, 15). 
In that passage the Self alone is meant to be the 
object of meditation, for there is the accusative 
inflexion in the word 'Self.* Here, however, there is 
no accusative inflexion, but the particle 'iti' is used 
along with the word 'Seif.' Hence it is understood 
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that the Self is not the object of meditation here, but 
something else having the features of the Self. 

Reply : No, for at the end of this very passage 
(this text) the Self alone, we find, is presented as the 
object of meditation, 'Of all these, this Self alone 
should be realised,' (and elsewhere), 'This Self which 
is innermost' (I. iv. 8), and 'It knew only Itself (I. 
iv 10). 

Ohjeciion : The Self is not the object of medita¬ 
tion, for the vision of that which entered is negated. 
In other words, the Sruti precludes the vision of that 
very Self whose entrance (into the universe) was 
described, for the words, 'People do not see If (this 
text), refer to the Self which is under consideration. 
Hence the Self is certainly not to be meditated upon. 

Reply : Not so, for this is because of the defect 
of incompleteness. In other words, the preclusion of 
the vision is only to indicate the defect of incomplete¬ 
ness in the Self, not to forbid It as an object of medita¬ 
tion, for It is qualified by possessing the functions of 
living etc. If the Self were not meant to be the object 
of meditation, the mention of Its incompleteness when 
endowed with single functions such as living, in the 
passage, 'For It is incomplete (being divided) from 
this totality by possessing a single characteristic' (this 
text), would be meaningless. Hence the conclusion is 
that that Self alone which is not possessed of single 
features is to be meditated upon, for It is complete. 
The use of the particle 'iti' along with the word 'Self.' 
to which you referred, only signifies that the truth of 
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the Self is really beyond the scope of the term and the 
concept 'Self/ Otherwise the Sruti would only say. 
‘One should meditate upon the Self/ But this would 
imply that the term and the concept 'Self were per¬ 
missible with regard to the Self. That, however, is 
repugnant to the Sruti. Witness such passages, as 
‘Not this, not this’ ( 11 . hi. 6), ‘Through what, O Mai- 
treyi, should one know the Knower?’ (II. iv. 14 ; 
IV. V. 15), 'It is never known, but is the Knower’ 
(III. viii. it), and ‘Whence speech returns baffled 
together with the mind’ (Tai. II. iv. i and ix. i). As 
for the passage, ‘One should meditate only upon the 
world of the Self,’ since it is meant to preclude the 
possibility of meditation on things other than the Self, 
it docs not convey a different meaning from the one 
we have been discussing. 

Objection : Since they are alike incompletely 
known, the Self and the non-Self are both to be known. 
Such being the case, why should care be taken to know 
the Self alone, as is evident from the passage, ‘The 
Self alone is to be meditated upon,’ and not the 
other ? 

Reply : Of all these, this entity called Self, which 
we are considering, alone should be realised, and 
nothing else. The ‘of has a partitive force, meaning 
‘among all these.’ 

Objection : Is the rest not to be known at all? 

Reply : Not so. Although it is to be known, it 
does not require a separate knowledge over and above 
that of the Self. Why? For one knows all these 
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things other than the Self through It, when the Self 
is known. 

Objection : But we cannot know one thing by 
knowing another. 

Reply : We shall answer the point while explain¬ 
ing the passage relating to the drum etc. (II. iv. 7). 

Objection : How is the Self the one that should 
be realised? 

Reply : Just as in the world one may get a miss¬ 
ing animal that is wanted back, by searching it through 
its footprints —'foot' here means the ground with the 
print of hoof-marks left by a cow etc.—similarly when 
the Self is attained, everything is automatically attain¬ 
ed. Tliis is the idea. 

Objection : The topic was knowledge—when the 
Self is known, everything else is known. So why is a 
different topic, viz. attainment, introduced here? 

Reply : Not so, for the Sruti uses the words 
'knowledge' and 'attainment' as synonymous. The 
non-attainment of the Self is but the ignorance of It. 
Hence the knowledge of the Self is Its attainment. 
The attainment of the Self cannot be, as in the case of 
things other than It, the obtaining of something not 
obtained before, for here there is no difference between 
the person attaining and the object attained. Where 
the Self has to attain something other than Itself, the 
Self is the attainer and the non-Self is the object 
attained. This, not being already attained, is separat¬ 
ed by acts such as producing, and is to be attained 
by the initiation of a particular action with the help 
of particular auxiliaries. And that attainment of 
something new is transitory, being due to desire and 
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action that are' themselves the product of a false 
notion, like the birth of a son etc. in a dream. But 
this Self is the very opposite of that. By the very 
fact of Its being the Self, It is not separated by acts 
such as producing. But although It is always attain¬ 
ed, It is separated by ignorance only. Just as when 
a mother-of-pearl appears through mistake as a piece 
of silver, the non-apprehension of the former, although 
it is being perceived all the while, is merely due to the 
obstruction of the false impression, and its (subsequent) 
apprehension is but knowledge, for this is what 
removes the obstruction of false impression, similarly 
here also the non-attainment of the Self is merely due 
to the obstruction of ignorance. Therefore the attain¬ 
ment of It is simply the removal of that obstruction 
by knowledge ; in no other sense it is consistent. 
Hence we shall explain how for the realisation of the 
Self every other means but knowledge is useless. 
Therefore the Sruti, washing to express the indubitable 
identity of meaning of knowledge and attainment, 
says after introducing knowledge, ‘May get/ for the 
root ‘vid’ also means ‘to get.’ 

Now the result of meditation on the characteristic 
i.^ being stated: He who knows It as such, know^s 
how this Self, entering into name and form, became 
famous through that name and form as the ‘Self,’ and 
got the association of the vital force etc., obtains fame 
and association wath his dear ones. Or. he who know^s 
the Self as described above obtains Kirti or the knowl¬ 
edge of unity coveted bv seekers of liberation, and 
Sloka or liberation w^hich results from that knowledge 
—gets these primary results of knowledge. 
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8. This Self is dearer than a son, dearer 
than wealth, dearer than everything else, and is 
innermost. Should a person (holding the Self as 
dear) say to one calling anything else dearer than 
the Self, ‘(What you hold) dear will die'—he is 
certainly competent (to say so)—it will indeed 
come true. One should meditate upon the Self 
alone as dear. Of him who meditates upon the 
Self alone as dear, the dear ones are not mortal. 

Here is another reason why the Self should be 
known to the exclusion of everything else. Thin Self 
is dearer than a son : A son is universally held dear 
in the world ; but the Self is dearer than he. which 
shows that It is extremely dear. Similarly dearer than 
wealth such as gold or jewels, and everything else, 
whatever is admittedly held dear in the world. Why 
is the Self dearer than those things, and not the organs 
etc.? This is being explained: And is innermost. 
The body and the organs are inner and nearer to one¬ 
self than a son or wealth, for instance, which are 
external things. But this Self is nearer than those 
even. A thing which is extremely dear deserves to be 
attained by the utmost effort. So is this Self, which 
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is dearer than everything else held dear in the world. 
Therefore one should make the utmost effort to attain 
It, even abandoning that which is imposed as a duty^ 
on one, for the attainment of other dear objects. But 
one may ask, when both Self and non-Sclf are dear, 
and the choice of one means the rejection of the other, 
why should the Self alone be chosen to the exclusion 
of the other, and not inversely? This is being 
answered: Should a person holding the Self as dear 
say to one calling anything else but the Self, such as a 
son, dearer than the Self, ‘What you hold dear, for 
instance, the son, will die (lit. will meet with the 
extinction of life)'—Why does he say like this? 
Because he is certainly competent to say so. Hence— 
it, what he said, will indeed come true, the dear one 
will die, for he speaks the truth. Therefore he is in a 
position to say like that. Some say that the word 
‘I^vara’ (competent) means 'swift.' It might if it was 
commonly used in that sense. Therefore, giving up all 
other dear things, one should meditate upon the Self 
alone as dear. Of him who meditates upon the Self 
alone as dear, who knows that the Self alone is dear 
and nothing else, and thinks of It with the full con¬ 
viction that the other things commonly held dear are 
really anything but dear—of one possessed of this 
knowledge the dear ones are not mortal. This is a 
mere restatement of a universal fact,^ for a knower of 
the Self has nothing else to call dear or the opposite. 

1 By the scriptures ; e.g. marriage, for the sake of having 
a son. 

2 Viz. that everybody has dear ones and suffers when they 
die. Although the knower of Brahman has no'such limited 
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Or it may be a eulogy on the choice of the Self as dear 
(in preference to non-Self); or it may be the declara¬ 
tion of a result for one who is an imperfect knower of 
the Self, if he meditates upon the Self as dear, for a 
suffix signifying a habit has been used in the word 
'Pramayuka' (mortal).^ 

11 ^ 11 

9. They say: Men think, Through the 
knowledge of Brahman we shall become all.^ 
Well, what did that Brahman know by which It 
became all ? 

In the words, 'The Self alone is to be meditated 
upon' (I. iv. 7), the knowledge of Brahman which it 
is the aim of the whole Upanisad to impart, has been 
briefly indicated. With a view to explaining this 
aphorism, the Sruti, in order to state the necessity of 
this knowledge, makes this introduction: They say. 
'Tat' (that) is preparatory to what is going to be un¬ 
folded in the next clause. They' refers to those seekers 
of Brahman who, on getting a teacher who is like a 
boat on that boundless ocean which has for its water 
the painful struggle due to rotation in the cycle of birth, 
decay and death, desire to cross that ocean, and being 
disgusted with the world of means and ends consisting 

vision and therefore does not suffer on that account, yet he 
is here described in terms that are merely conventional. 

1 Since mortal things cannot be immortal, it only means 
that they attain longer life by virtue of this meditation. 

2 'Air here as 'well as in many subsequent passages means 
'infinite existence.* 
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or righteousness and unrighteousness, their means and 
their results, long to attain the eternal, supreme good 
which is entirely different from the above. What do 
they say? This is being stated: Men think, 'Through 
the knowledge of Brahman or the Supreme Self we 
shall become all, excluding nothing.’ The use of the 
word 'men’ indicates their special aptitude for this as 
they are specially qualified for the achievement of 
prosperity and liberation. This is the idea. As those 
seekers think with regard to rites that they would bring 
sure results, similarly they think that the knowledge of 
Brahman is sure to lead to identity with all, for the 
Vedas are equally the authority for both. Now this 
seems to be something inconsistent, hence we ask, what 
did that Brahman by knowing which men think they 
will become all, know by which It became alii And 
the Srutis say that It is all. If It became all without 
knowing anything, let it be the same with others too, 
what is the use of the knowledge of Brahman? If, on 
the other hand. It became all by knowing something, 
then this identity with all which is the result of the 
knowledge of Brahman, being the product of knowl¬ 
edge, becomes just like the result of an action, and 
therefore transitory. There would also be a regressus 
in mfinitum, viz. that too had become all b}/ knowing 
something else, that earlier thing, again, by knowing 
something else, and so on. We take it for granted that 
It did not become all without knowing something, for 
that would be distorting the meaning of the scriptures. 
But the charge of the result being transitory stands, 
docs it not?—No, none of those charges can be levelled 
at it, for there is a particular meaning to it. 



1.4.lo] 


BRHADARANYAKA UPANI?AD 


145 


If indeed that Brahman became all by knowing 
something, we ask, what was it? To this objection the 
text gives the following absolutely faultless reply: 


a© ^ 3TT#?T, asr- 

; cRlt ?Tt 

^ ^ 5W JTg^anJTTq^; 51^- 

sr^ *13^ I 

?i tjia ajtt gg< r <i4fHg , ^ 5[^ ^ 

cR?I 5 !f ^155^^ sncJTT ^ 

5 3 W ats^rf ^rgqr^, 

ST ^ asn ^ ^arsTTiT 1 am 5 a 
a?a: *13^ 33^:, aa^^Rq;: 35^ ^aR. 

3 st% . a^Rfewa qjniar^taaT^si^ aa%, 
a^s ? a^ar^ aa fmr a ^as a s ^ a r 11 11 

10. This (self) was indeed Brahman in the 
beginning. It knew only Itself as, ‘I am 
Brahman.’ Therefore It became all. And who¬ 
ever among the gods knew It also became That; 
and the same with sages and men. The sage 
Vamadeva, while realising this (self) as That, 
knew, ‘ I was Manu, and the sun.’ And to this 
day whoever in like manner knows It as, T am 
Brahman,’ becomes all this (universe). Even 
the gods cannot prevail against him, for he 
becomes their self. While he who worships 
10 
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another god thinking, ' He is one, and I am 
another,' does not know. He is like an animal 
to the gods. As many animals serve a man, so 
does each man serve the gods. Even if one 
animal is taken away, it causes anguish, what 
should one say of many animals? Therefore it 
is not liked by them that men should know this. 

Prima facie view: Brahman here must be the 
conditioned Brahman,.^ for then only ran the identity 
with all be the product of effort. The Supreme Brah¬ 
man cannot become all as a result of knowledge. But 
this identity with all is spoken of as a result of knowl¬ 
edge:' ‘Therefore It became all.' Hence the Brahman 
referred to in the passage. This was indeed Brahman 
in the beginning,’ must be the conditioned Brahman. 

Or, since men alone are qualified (for this identi¬ 
fication with all), the word ‘Brahman' may refer to a 
future knower of Brahman who will be identified with 
It. For in the passage, ‘Men think ... we shall 
become all' (I. iv. 9), men have been introduced, and 
it has already been said that they alone are specially 
qualified for the practice of the means of prosperity 
and liberation—neither the Supreme Brahman nor 
Hiranyagarbha. the conditioned Brahman. Therefore 
by the word ‘Brahman' is meant a man who through 
the knowledge of the conditioned Brahman—^identified 
with the whole universe—combined with rites, attained 
identity with the conditioned Brahman (Hiranya¬ 
garbha), and turning away from all enjoyments (in that 


The view of an earlier commentator (Vrttikara). 
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Stale) and having broken his ties of desire and action 
by attaining everything, sought unity with the Supreme 
Brahiiian through the knowledge of It. It is a com¬ 
mon occurrence in the world that words are used 
having reference to future states, as in the sentence, 
*'J'hcv are cooking rice/* and in the scriptures too, 
*The monk,^ after performing a sacrifice in which 
Avishing fearlessness to all beings is his fee to the 
priests,’ etc. (Va. X.). Similarly here also Brahman 
means a man desiring to know Brahman and aspiring 
identity with It. This is the view of some.^ 

Reply : Not so, for that kind of identity with all 
would be open to the charge of transitoriness. There 
is no such thing in the world that really assumes a 
different state through some cause and still is eternal. 
Similarly, if identity with all be due to the knowledge 
of Brahman, it cannot at the same time be eternal. 
And if it be transitory, it would be, as we have already 
said, like the result of an action. But if by identity 
with all you mean the cessation, through the knowledge 
of Brahman, of that idea of not being all which is due 
to ignorance, then it would be futile to understand b}^ 
the term 'Brahman' a man 'Avho will be Brahman. 
Even before knowing Brahman, everybody, being 
Brahman, is really always identical with all, but ignor¬ 
ance superimposes on him the idea that he is not 
Brahman and not all, as a mother-of-pearl is mistaken 
for silver, or as the sky is imagined to be concave, or 


1 ‘Rice* here means the cooked grains. 

* He can be a monk only after the sacrifice. 
3 Bhartrprapanca, another commentator. 
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blue, or the like. Similarly, if you think that here 
also the idea of not being Brahman and not being all 
that has been superimposed on Brahman by ignorance, 
is removed by the knowledge of Brahman, then, since 
the Vedas speak the truth, it is proper to say that what 
was really the Supreme Brahman is referred to in the 
sentence, This was indeed Brahman in the beginning/ 
for that is the primary meaning of the word 'Brahman.' 
But one must not think that the word 'Brahman' here 
means a man who will be Brahman, which would be 
contrary to the meaning of that term. For it is wrong 
to give up the plain meaning of a word used in the 
Sruti and put a new meaning in its place, unless there 
is a higher purpose behind it. 

Objection : But the fact of not being Brahman 
and not being all exists apart from the creation of 
ignorance. 

Reply : No, for then it cannot be removed by the 
knowledge of Brahman. This knowledge has never 
been observed either directly to remove some charac- 
teristic of a thing or to create one. But everywhere 
it is seen to remove ignorance. Similarly here also let 
the idea of not being Brahman and not being all that 
is due to ignorance, be removed by the knowledge of 
Brahman, but it can neither create nor put a stop to a 
real entity. Hence it is entirely futile to give up the 
plain meaning of a word used in the Sruti and put a 
new meaning in its place. 

Objection : But is not ignorance out of place in 
Brahman ? 
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Reply : Not so, for knowledge regarding Brahman 
has been enjoined. When there has been no super¬ 
imposition of silver on a mother-of-pearl, and it is 
directly visible, no one takes the trouble to say it is a 
molher-of-pearl, and not silver. Similarly, were there 
no superimposition of ignorance on Brahman, the 
knowledge of unity regarding Brahman would not be 
enjoined in such terms as the following: All this is 
Existence, All this is Brahman,^ 'All this is the Self 
(Ch. VII. XXV. 2), and This duality has no existence 
apart from Brahman.^ 

Objection : We do not say that there is no super¬ 
imposition on Brahman of attributes not belonging to 
It, as in the case of a mother-oi-pearl, but that Brah¬ 
man is not the cause of the snperimposition of these 
attributes on Itself, nor the author of ignorance. 

Reply : Let it be so. Brahman is not the author 
of ignorance nor subject to error. But it is not ad¬ 
mitted that there is any other conscious entity but 
Brahman which is the author of ignorance or subject 
tc error. Witness such Sruti texts as, 'There is no 
other knower but Him' (III. vii. 23), 'There is no 
other knower but This' (III. viii. ii), 'Thou art That' 
(Ch. VI. viii. 7), 'It knew only Itself as, "I am Brah¬ 
man" ' (this text), and 'He (who worships another 
god thinking), "He is one, and I am another," does 
not know' (Ibid.). And the Smrtis: '(Living) the 
same in all beings' (G. XIII. 27), 'I am the self, 0 
Arjuna (dwelling in the minds of all beings)' (G. X. 

1 Adapted from Ch. VI. ii. i and Mu. II. ii. ii respect¬ 
ively. 

2 An echo of IV. iv. 19. 
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20), and *(Wise men are even-minded) to a dog as well 
as a Candala' (G. V. 18). And the Vedic Mantras: 
'He w'ho (sees) all beings (in himself)' (II 6), and 
'When all beings (have become his self)' (11 7). 

Objection : In that case scriptural instruction is 
useless. 

Reply : Quite so, let it be, when the truth has 
been known. 

Objection : But it is also useless to know the 
truth. 

Reply : No, for we see it removes ignorance. 

Objection : If there is unity, this removal of 
ignorance also is impossible. 

Reply : Not so, for it contradicts experience. 
We actually see that the knowledge of unity alone 
dispels ignorance. If you deny an observed fact, 
saying it is impossible, you would be contradicting 
experience, a thing which nobody will allow. Nor is 
there any question of impossibility with regard to an 
observed fact, because it has actually been observed. 

Objection : But this observation also is impos¬ 
sible. 

Reply : There also the same logic will apply. 

Objection : 'One indeed becomes good through 
good work' (III. ii. 13), 'It is followed by knowledge, 
work' (IV. iv. 2), 'The individual self, the Purusa, 
is a thinker, knower and doer' (Pr. IV. 9)—from such 
Sruti and Smrti texts as well as from reason we know 
that there is a transmigrating self other than and dis¬ 
tinct from the Supreme Self. And the latter is known 
to be distinct from the former from such Sruti texts 
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as the following: This (self) is That which has been 
described as ‘'Not this, not this/' ' (III. iv. 26), Tt 
transcends hunger etc./^ ‘The Self that is sinless, un¬ 
decaying, deathless' (Ch. VIII. vii. 13), and ‘Under 
the mighty rule of this Immutable' (III. viii. 9). 
Again, in the systems of logic (Vai 4 esika and Nyaya) 
advocated by Kanada and Gautama, the existence of 
a God distinct from the transmigrating self is established 
through argument. That the latter is different from 
God is clearly seen from its activity due to its desire 
to get rid of the misery of relative existence. Also 
from such Sruti and Smili texts as: ‘It is without 
speech and without zeal’ (Ch. III. xiv. 2), and T 
have no duties, 0 Arjuna' (G. III. 32). And from 
the distinct mention of God as the object of search and 
the individual self as the seeker, in such (!>ruti) 
passages as: ‘That is to be sought, and That one 
should desire to realise’ (Ch. VIII. vii. i, 3), ‘Know¬ 
ing It one is not touched (by evil action)* (IV. iv. 23), 
‘The knower of Brahman attains the highest’ (Tai. II. 
i. i), ‘It should be realised in one form only* (IV. iv. 
20), ‘He, O Gargi, wdio without knowing this Immut¬ 
able' (III. viii. 10), ‘Knowing It alone the sage' (IV. 
iv. 21), and ‘The syllable Om is called the bow, the 
individual self the arrow, and Brahman the target' 
(Mu. II. ii. 4). Another reason for the difference is the 
mention of a journey, particular routes and a destina¬ 
tion for a seeker of liberation. If there is no difference, 
who should make the journey and how, and in the 
absence of this, two particular routes, viz. the southern 
and northern, are meaningless, and the destination as 

1 Adapted from III. v. i. 
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well. But if the individual self is different from the 
Supreme Self, all this would be consistent. Also they 
must be different because the scriptures prescribe the two 
means, viz. rites and knowledge. If the individual self 
is different from Brahman, the teaching of rites and 
knowledge as means to prosperity and liberation re¬ 
spectively may aptly apply to it, but not to God, for 
the objects of His desire are eternally attained. There¬ 
fore it is proper to understand the word 'Brahman' in 
the sense of a man aspiring to be Brahman. 

Reply : No, for then instruction about Brahman 
would be useless. If a man subject to tmnsmigration 
and only aspiring to be identified with Brahman 
became all by knowing himself to be Brahman, although 
he was not It, then instruction about the Supreme 
Brahman is certainly useless, for he attained idendtj^ 
with all as a result of knowing only the transmigrating 
self, and the knowledge of the Supreme Brahman is 
never utilised^ for attaining human ends. 

Objection : The instruction is only meant for the 
man subject to transmigration, so that he may practise 
the meditation based on resemblance^ with regard to 
Brahman as, T am Brahman.' For if he does not 
fully know the nature of Brahman, with what can be 
identify himself in* fancy as, T am Brahman'? This 


^ By scriptural injunctions, making it a subsidiary part 
of rites. 

2 This is a kind of meditation known as "Sampad,' in 
which an inferior thing is thought of as a superior thing 
through some common features, often fanciful. 
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meditation based on resemblance is possible only when 
the characteristics of Brahman are fully known. 

Reply : Not so, for we know^ that the words 
'Brahman' and 'self are synonymous, being used 
thousands of times in co-ordination in such texts as 
the following: 'This self is Brahman* (II. v. 19), 
'The Brahman that is immediate and direct* (III. iv. 
1-2 ; III. V. i), 'The Self (that is sinless)’ (Ch. VIII. 
vii, I, 3), 'It is truth, It is the Self* (Ch. VI. viii. 7 
etc.) and 'The knower of Brahman attains the highest* 
(Tai. II. i. i), these last introductory words (to Tai. 
II.) being shortly after followed by the words, 'From 
this Self,* etc. (Ibid,). The meditation bksed on 
Tesemblancc is pei formed w^hcn the two things con¬ 
cerned are different, not when they are identical. And 
the sentence, 'This all is the Self* (II. iv. 6), shows 
the unity of the Self under consideration that is to be 
realised. Therefore the Self cannot be regarded as 
Brahman through the meditation based on resemblance. 

Nor do we see any other necessity for instruction 
about Brahman, for the Sruti mentions identification 
with It in the passages, '(He who) knows (that 
Supreme) Brahman becomes Brahman* (III. ii. 9), 
'You have attained That which is fiee from fear, O 
Janaka* (IV. ii. 4), and ’He , . . becomes the fearless 
Brahman* (IV. iv. 25). If the meditation based on 
resemblance were meant, this identity would not take 
place, for one thing cannot become another. 

Objection : On the strength of scriptural state¬ 
ments, even tije meditation based on resemblance may 
lead to identity. 
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Reply : No, for this meditation is only an idea. 
And knowledge, as we have said, only removes the 
false notion, it does not create anything. Nor can a 
scriptural statement impart any power to a thing. For 
it is an accepted principle that the scriptures are only 
informative, not creative.^ B(jsides, in the passage, 
'This Self has entered into these bodies,' etc. (I. iv. 7), 
it is clear that the Supreme Self alone has entered. 
Therefore the view that the word 'Brahman' means a 
man who will be Brahman, is not a sound one. 
Another reason is that it contradicts the intended mean¬ 
ing. The desired import of this whole Upanisad is the 
knowledge that Brahman is without interior or exterior 
and homogeneous like a lump of salt, as is known from 
.the assertion made at the end of both Madhu and Muni 
Karidas,^ 'This is the teaching' (II. v. 19), and 'This 
much indeed is (the means of) immortality, my dear' 
(iV. V. 15). Similarly, in the Upanisads of all recen¬ 
sions the knowledge of the unity of Brahman (self) is 
the certain import. If, therefore, the passage in ques¬ 
tion is interpreted to mean that the transmigrating self, 
which is different from Brahman, knew itself, the 
desired meaning of the Upanisads would be contra¬ 
dicted. And in that case the scripture, having its 
beginning and end not tallying with each other, would 
be considered inconsistent. Moreover, the name would 
be out of place. In other words, if in the passage, Tt 
knew only Itself,' the word 'It' is supposed to refer to 


^ They only give first-hand information about things un 
known. They do not produce anything new. See p. 301. 

2 Consisting of chapters I—II and III-V respectively. 
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the transmigrating self, the name given to the knowl¬ 
edge would not be ‘the knowledge of Brahman/ for 
then, ‘It knew only Itself/ should mean that the 
transmigrating self was the entity that was known. 

Objection : Suppose we say that the word ‘Self* 
lefers to an entity other than the knower.^ 

Reply : Not so, for there is the specification, 
‘I am Brahman.* If the entity known weie other than 
the knower, the specification should be, ‘It is Brah¬ 
man,* or ‘That is Brahman,* and not ‘I am Brahman.* 
But since it is, ‘I am Brahman,* and there is the 
assertion, ‘It knew only Itself,* we know it for certain 
that the self is Brahman. And then only the name 
‘the knowledge of Brahman* would be appropriate, 
not otherwise. In the other case it would be ‘the 
knowledge of the transmigrating self.* Nor can the 
same entity really be both Brahman and not Brahman, 
just as the sun cannot be both bright and dark, for 
these are contradictory features. And if both were the 
cause of the name, there should not be the sure appella¬ 
tion ‘the knowledge of Brahman.* It should then be 
‘the knowledge of Brahman and of the transmigrating 
self.* Nor in proceeding to expound the knowledge of 
Truth should one present the reality as an absurdity, 
like a woman, for instance, being one-half old and one- 
half young. That will only cause doubt in the mind 
of the listener. Whereas it is sure knowdedge that is 
regarded as leading to liberation, the goal of human 
life, as is evidenced by the following Sruti and Smrti 

1 Which, according to the opponent, is the individual 
self. Hence the entity^ known would be Brahman, thus justi¬ 
fying the name of the knowledge. 
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texts: 'He who really has (the conviction that he 
will attain the conditioned Brahman after death) and 
has no doubt about it (does attain him)' (Ch. Ill, xiv. 
4), and 'The doubting man perishes’ (G. IV. 40). 
Hence one who wishes to do good to others should not 
use expressions of a doubtful import. 

Objection : To think that Brahman, like us, is a 
seeker of liberation, is not proper, and that is what we 
see in the passage, 'It knew only Itself. . . . There¬ 
fore It became all.” 

Reply : Not so, for by saying this you will be 
flouting the scriptures. It is not our idea, but that of 
the scriptures Hence your fling hits them. An:] you 
wlio wish to please Brahman should not give up the 
real meaning of the scriptures by fancying things 
contrary to it. Nor should you lose your patience 
over this much only, for all plurality is but imagined 
in Brahman, as we know from hundreds of texts like 
the following: 'It should be realised in one form only’ 
(]V. iv. 20), 'There is no difference whatsoever in 
Brahman’ (IV. iv. 19 ; Ka. IV. ii), 'When there is 
duality, as it were’ (II. iv. 14 ; IV. v. 15), and .'One 
only without a second’ (Ch. VI. ii. i). Since the 
whole phenomenal world is imagined in Brahman alone 
and is not real, you say very little when voii condemn 
this particular idea as improper. 

Therefore the conclusion is that the word 'Brahman’ 
refers to that Brahman which projected the universe 
and entered into it. 

This, the Brahman (self) that is perceived as being 
in this body, was indeed —^this word is emphatic— 
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Brahman, and all, in the beginning, even before realisa¬ 
tion, But owing to ignorance it superimposes on itself 
the notion that it is not Brahman, and that it. is not 
all, and consequently thinks, tlirough mistake, that it 
is an agent, possessed of activity, the experiencer of its 
fruits, happy or miserable, and transmigrating. But 
really it is Brahman different from all the foregoing 
and is all. Being somehow awakened by a merciful 
teacher who told it that it was not subject to trans¬ 
migration, 'It knew only Itself,' its own natural Self, 
that is, which is free from differentiations superimposed 
by ignorance. This is the meaning of the particle 'eva' 
(only). 

Objection : Tell me, what is that natural Self 
which Brahman knew? 

Reply : Do you not remember the Self? It has 
been pointed out as the one that entering into these 
bodies does the function of the Prana, Apana, Vyana, 
Udana and Samana.^ 

Objection : You are describing It as one would 
describe a cow or a horse by simply saying, Tt is a 
cow,' or Tt is a horse.' You do not show the Self 
directly. 

Reply : Well then, the Self is the seer, hearer, 
thinker and knower. 

Objection : Here also you do mot directly point 
out the nature of that which does the functions of seeing 
etc. Going is surely not the nature of one who goes, 
nor cutting that of a cutter. 

Reply : In that case the Self is the seer of sight. 


^ See commentary on I. v. 3. 
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the hearer of hearing, the thinker of thought and the 
knower of knowledge. 

Objection : But what difference does it make in 
the seer? Whether it be the seer of sight or of a jar, 
it is but the seer under all circumstances. By saying 
The seer of sight' you are simply stating a difference 
as regards the object seen. But the seer, whether it be 
the seer of sight or of a jar, is just the same. 

Reply : No, for there is a difference, and it is 
this: If that which is the seer of sight is identical 
with that sight, it always visualises the latter, and there 
is never a time when sight is not visualised by the seer. 
So the vision of the seer must be eternal. If it were 
transitory, then sight, which is the object visualised, 
may sometimes not be seen, as a jar, for instance, may 
not always be perceived by the transitory vision. But 
the seer of sight never ceases to visualise sight like 
that. 

Objection : Has the seer then two kinds of vision, 
one eternal and invisible, and the other transitory and 
visible ? 

Reply : Yes. The transitor}^ vision is familiar to 
us, for we see some people are blind, and others are 
not. If the eternal vision were the only one in exist¬ 
ence, all people would be possessed of vision. But the 
vision of the seer is an eternal one, for the Sruti says, 
The vision of the witness can never be lost’ (IV. iii. 
23). From inference also we know this. For we find 
even a blind man has vision consisting of the impres¬ 
sions of a jar etc. in dreams. This shows that the 
vision of the seer is not lost with the loss of the other 
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kind of vision. Through that unfailing eternal vision, 
which is identical with It and is called the self-effulgent 
light, the Self always sees the other, transitory vision 
in the dream and waking states, as idea and perception 
respectively, and becomes the seer of sight. Such being 
the case, the vision itself is Its nature, like the heat of 
fire, and there is no other conscious (or unconscious) 
setr over and above the vision, as the Vaisesikas 
maintain. 

It, Brahman, knew only Itself, the eternal vision, 
devoid of the transitory vision etc. superimposed on It. 

Objection : But knowing the knower is self-contra¬ 
dictory, for the Sruti says, ‘One should not try to know 
the knower of knowledge' (III. iv. 2). 

Reply : No, this sort of knowledge involves no 
contradiction The Self is indeed known Ihus, as ‘the 
seer of sight.' Also it does not depend on any other 
knowledge. He who knows that the vision of the seer 
is eternal, does not wish to see It in any other way. 
This wish to see the seer automatically stops because 
of its very impossibility, for nobody hankers after a 
thing that does not exist. And that sight which is 
itself an object of vision does not dare to visualise the 
seer, in which case one might wish to do it. Nor does 
anybody want to see himself. Therefore the sentence, 
Tt knew only Itself,' only means the cessation of the 
superimposition of ignorance, and not the actual cognis¬ 
ing of the Self as an object. 

How did It know Itself? As ‘I am Brahman, the 
Self that is the seer of sight.' ‘Brahman' is That which 
is immediate and direct, the Self that is within all, 
beyond hunger and the like, described as ‘Not this, 
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not this/ neither gross nor subtle, and so on. 'I am, 
as you^ said, That and no other, not the transmigrat¬ 
ing self/ Therefore, from knowing thus, It, Brahman, 
became all. Since by the cessation of the superimposed 
notion of not being Brahman, its effect, the notion of 
not being all, was also gone, therefore It became all. 
Hence men are justified in thinking that through the 
knowledge of Brahman they would become all. The 
question, 'Well, what did that Brahman know by which 
It became all?' has been answered: ‘This was indeed 
Brahman in the beginning. It knew only Itself as, 
“I am Brahman." Therefore It became all.' 

And whoever among the gods knew It, the Self, 
in the manner described above, that awakened self also 
became That, Brahman. And the same with sages and 
men. The words ‘gods’ etc. arc used from the conven¬ 
tional point of view, not from that of the vision of 
Brahman. We have already said that it is Brahman 
which has entered everywhere, as set forth in the 
passage, ‘That Supreme Being first entered the bodies' 
(II. V. 18). Hence the words ‘gods' etc. are used 
from the conventional standpoint determined by the 
limiting adjuncts such as the body. Really it was 
Brahman which was in those divine and other bodies 
even before realisation, being only looked upon as 
something else. It knew only Itself and thereby 
became all. 

To strengthen the import of the passage that this 
knowledge of Brahman leads to identity with all, the 
Sruti quotes some Mantras. How? The sage called 


* The teacher. 
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Vdmadeva, while realising this, his own self, as identi* 
cal with That, Brahman, knew, from this realisation 
of Brahman, i.e. in that state of realisation of the 
identity of the self and Brahman, visualised these 
Mantras, "7 was Mami, and the sun,* etc. (R. IV. 
xxvi. i). The expression, ‘While realising this (self) 
as That'—^l^rahman—refers to the knowledge of Brah¬ 
man. And the words, ‘I was Manu, and the sun,' 
refer to its result, identity with all. By the use of the 
form,^ ‘While realising’ It he attained this result, viz. 
identity with all, the ^ruti shows that liberation is 
attainable through the aid of the knowledge of Brah¬ 
man, as in the expression, ‘While eating he is getting 
satisfaction.’ Someone may think that the gods, w^ho 
are great, attained this identity w^ith all through the 
knowledge of Brahman because of their extraordinary 
powder, but those of this age, particularly men, can 
never attain it owing to their limited power. In order 
to remove this notion the text says: And to this day 
whoever, curbing liis interest in external things, in like 
manner knows It, the Brahman under consideration 
W'hich has entered into all beings and is indicated by 
the functions of seeing etc., i.e. his own Self, as, 'I am 
Brahman,* which is untouched by the attributes of the 
phenomenal universe, is without interior or exterior 
and absolute, by discarding the differences super¬ 
imposed by the false notion created by limiting 
adjuncts, becomes all this, owing to his notion of in¬ 
completeness—the effect of ignorance—being removed 
by the knowledge of Brahman. For there is no differ- 


^ The suffix Satr, denoting concurrence. 
II f 
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ence as regards Brahman or the knowledge of It 
between giants like Vamadeva and the human weak¬ 
lings of to-day. But, one may suppose, the result of 
the know^ledge of Brahman may be uncertain in the 
case of the present generation. This is answered as 
follows: Even the gods, powerful as they may be, 
cannot prevail against him, the man who has known 
Brahman in the manner described above—^have not 
the capacity to stop his becoming Brahman and all, 
much less others. 

Objection : Is there any ground for supposing 
that the gods and others can thwart the attainment of 
the results of the knowledge of Brahman? 

Reply : Yes, beacuse men are indebted to them. 
The Sruti text, (Every Brahmana—twice-born—^by his 
very birth is indebted) to the sages in respect of conti¬ 
nence, to the gods in respect of sacrifices, and to the 
Manes in respect of progeny' (Tai. S. VI. iii. 10. 5), 
shows that a man by his very birth is under certain 
obligations. And we know it from the illustration of 
animals (in this text). There is also the text, ‘Now 
this self (the ignorant man),' etc. (I. iv. 16), describing 
him as an object of enjoyment for all, which shows 
that it is reasonable to suppose that the gods, in order 
to maintain their livelihood, may hinder men, who are 
dependent, from attaining immortality, as creditors do 
with their debtors. The gods also protect their animals 
like their own bodies, for the Sruti will show that each 
man being equivalent to many animals, the gods have 
a great source of livelihood in the rites performed by 
him. It will presently be stated, Therefore it is not 
liked by them that men should know this* (this text), 



1.4.10] BRHADARANYAKA UPANI^AD 163 

and 'Just as one wishes safety to one’s body, so do all 
beings wish safety to him who knows it as such’ 
( 1 . iv. 16). From the mention of dislike and safety 
we understand that the gods think that when a man 
attains the knowledge of Brahman, he will cease to be 
their object of enjoyment and their animal, for his 
dependence will end. Therefore the gods may very 
well hinder a prospective knower of Brahman from 
attaining the results of the knowledge of Brahman, for 
they are also powerful. 

Objection : In that case the gods may find 
it like drinking a beverage to obstruct the fruition of 
results in other spheres too, viz. rites. Well, it would 
shake one’s faith in the performance of the means of 
achieving prosperity and liberation. Similarly God 
also, being of inscrutable power, can put obstacles, as 
also time, action, sacred formulae, herbs and austerities, 
which, as we know from the scriptures as well as 
experience, can help or hinder the fruition of results. 
This too would shake one’s faith in the performance of 
scriptural rites. 

Reply : Not so, for all things spring from definite 
causes, and we also see variety in the universe. Both 
these will be inconsistent if things happen spontane¬ 
ously. Since it is the accepted view of the Vedas, 
Smrtis, reasoning and tradition that happiness, miseiy% 
and the like are the outcome of one’s past work, the 
gods, or God, or time by no means upset the results of 
work, for these depend on requisite factors. Work, 
good or bad, that men do cannot come into being 
without the help of factors such as the gods, time and 
God, and even if it did, it would not have the power 
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to produce results, for it is the very nature of work 
to spring from many causes such as the different 
factors. Therefore the gods, God and others being 
auxiliaries to work, there is nothing to shake our faith 
in the attainment of its results. 

Sometimes also (in the matter of thwarting) they 
have to depend on the past work of men, for its in¬ 
herent power cannot be checked. And there is no 
fixity about the relative predominance of past work, 
time, destiny and the nature of things etc.; it is inscrut¬ 
able, and hence throws people into confusion. Some, 
for instance, say that in bringing about results one’s 
past work is the only factor. Others say it is destiny. 
A third group mentions time. Still others say if is the 
nature of things etc. Wliile yet another group main¬ 
tains it is all these things combined. Regarding this the 
Vedas and Smrtis uphold the primacy of past work, 
as in the passage, 'One indeed becomes good through 
good work and evil through evil work’ (III. ii. 13), 
and so on. Although one or other of these at times 
gains ascendancy in its own sphere over the rest, whose 
potential superiority lies in abeyance for the time being, 
yet there is no uncertainty about work producing 
results, for the importance of work is decided by the 
scriptures as well as reason.^ 

Nor (can the gods check the result of knowledge), 
for the realisation of Brahman, which is this result, 
consists in the mere cessation of ignorance. It has 
been suggested that the gods may thwart the attain- 

^ The variety that we see in the world can be explained 
only as the outcome of men’s diverse past work. 
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ment of Brahman, which is the result expected from 
the knowledge of It ; but they do not have that power. 
Why? Because this result, the attainment of Brah¬ 
man, immediately follows the knowledge. How? As 
in the world a form is revealed as soon as the observer's 
eye is in touch with light, similarly the very moment 
that one has knowledge of the Supreme Self, ignorance 
regarding It must disappear. Hence, the effects of 
ignorance being impossible in the presence of the 
knowledge of Brahman, like the effects of darkness in 
the presence of a lamp, whom should the gods thwart 
and by what means, for is not the knower of Brahman 
the self of the gods ? This is what the text says: 'For 
he, the knower of Brahman, becomes their self, the 
reality of these gods, the object of their meditation, 
the Brahman that is to be known from all scriptures, 
simultaneously with the knowledge of Brahman, since, 
as we have said (p. 140), the only obstruction of ignor¬ 
ance vanishes then and there, like a mother-of-pearl 
mistaken for a piece of silver becoming itself again. 
Hence the gods cannot possibly try to stand against 
their own self. They succeed in their effort to put 
obstacles only in the case of one who seeks a result 
Mhich is other than the Self and is separated by space, 
time and causation, but not with regard to this sage, 
who becomes their self simultaneously with the 
awakening of knowledge, and is not separated by 
space, time and causation, for there is no room for 
opposition here. 

Objection : In that case, since there is not a 
stream of consciousness about knowledge (of Brah¬ 
man), and since we see that a consciousness of an 
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opposite nature together with its effects persists, let us 
say that only the last^ consciousness of the Self removes 
ignorance, and not the first one. 

Reply : No, for your ground of inference will be 
falsified on account of the first. If the first conscious¬ 
ness of the Self does not remove ignorance, neither will 
the last, for they are alike consciousness of the Self. 

Objection : Well then, let us say, it is not the 
isolated consciousness that removes ignorance, but that 
which is continuous. 

Reply : Not so, for there cannot be a continuity, 
since it would be broken by thoughts of self-preserva¬ 
tion etc. So long as these crop up, there cannot be 
an unbroken stream of consciousness about knowledge, 
for the two are contradictory. 

Objection : Suppose the latter continues till death 
to the exclusion of the former. 

Reply : Not so, for the uncertainty about the 
requisite number of thoughts to make up that stream 
would be open to the charge of making the meaning 
of the scriptures indefinite. In other words, there 
being nothing to determine that so many thoughts 
would make up a stream that will remove ignorance, 
it would be impossible to determine the meaning of 
the scriptures, which is not desirable. 

Objection : The meaning is quite definite, for in 
so far as it is a stream of consciousness, it will remove 
ignorance. 

Reply : No, for there is no difference between 
the first and the last stream of consciousness. There 


^ The one arising at the moment of death. 
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being nothing to determine whether it is the first stream 
of consciousness about knowledge that removes ignor¬ 
ance, or the last one ending with the moment of death, 
they too would be open to those two charges already 
mentioned with regard to the first and last thoughts. 

Objection : Well then, let us say that knowledge 
does not remove ignorance. 

Reply : Not so, for the Sruti says, ‘Therefore It 
became all,' as also. The knot of the heart is broken,' 
etc. (Mu. 11 . ii. 8), Then what delusion can there 
be?' (T 4 . 7), and so on. 

Objection : These may be mere eulogies. 

Reply : No, for then the Upanisads in all the 
recensions would be classed as such, for they have just 
this one aim. 

Objeciio 7 i : Suppose we say that they are but 
eulogies, for they deal with the self which is already 
known through perception.* 

Reply : No, for we have already refuted that 
contention.^ Also we have said that knowledge pro¬ 
duces palpable lesults, viz. the cessation of such evils 
as ignorance, grief, delusion and fear (p. 134). There¬ 
fore there can be no question about knowledge 
removing ignorance, whether it be first or last, conti¬ 
nuous or non-continuous, for knowledge culminates in 
producing the cessation of ignorance and other evils. 
Any consciousness that produces this result, whether 
first or last, continuous or non-continuous, is knowledge 

1 As the basis of our ego-consciousness. 

2 The ego-consciousness deals v^ith the individual self, 
not the Supreme Self, the Witness. See p. 118. 
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according to us. Hence there is no scope whatsoever 
for any objection. 

You said, the first consciousness does not remove 
ignorance, because we see that a consciousness of an 
opposite nature to knowledge together with its effects 
persists. This is wrong, for the residue of Prarabdha 
work is the cause of the persistence of the body after 
knowledge. In other words, that resultant of past 
work which led to the formation of the present body 
(Prarabdha), being the outcome of false notions^ and the 
evils (of attachment etc.), is able to bear fruit only as 
such, i.e. as coupled with those notions and eViis ; hence 
until the body falls, it cannot but produce, as part of 
one’s experience of the results of past work, just so 
much of false notions and the evils of attachment etc., 
for the past work that made this body has already 
begun to bear fruit and must run its course like an 
arrow that has been shot. Therefore knowledge cannot 
stop that, for they are not contradictory. What does it 
do then? It stops the effects of ignorance which are 
contradictory to it and are about to spring up from 
(the ignorance lying in) the self, which is the sub¬ 
stratum of that knowledge, for they have not yet 
appeared. But the other is past. 

Moreover, false notions do not arise in a man of 
realisation, for there is then no object for them. When¬ 
ever a false notion arises, it does so on account of a 
certain similarity of something to another, without 
ascertaining the particular nature of that thing, as 
when a mother-of-pearl is mistaken for a piece of silver. 

1 Notions opposed to reality: considering the non-Self to 
be the Self and vice versa. 
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And this can no more happen to one who has 
ascertained the particular nature of that thing, for the 
source of all false notions (that cursory resemblance) 
has been destroyed ; as they no more appear when a 
right perception of the morher-of-pearl, for instance, 
has taken place. Sometimes, however, memories due to 
the impressions of false notions antecedent to the dawn¬ 
ing of knowledge, simulating those notions, suddenly 
appear and throw him into the error of regarding them 
as actual false notions ; as one who is familiar with 
the j'joints of the compass sometimes all of a sudden 
gets confused about them. If even a man of realisa¬ 
tion comes to have false notions as before, then faith 
in realisation itself being shaken, no one would care 
to understand the meaning of the scriptures, and all 
evidences of knowledge would cease to be such, for 
then there would be no distinction between things that 
are valid evidences and those that are not. This also 
answers the question why the body does not fall 
immediately after realisation. The destruction of 
actions done before, after and at the time of realisation 
as w^ell as those accumulated in past lives—actions that 
have not yet begun to bear fruit—is proved by the very 
negation of obstructions to the attainment of results in 
the present text, as also- from such Sruti texts as the 
following: 'And his actions are destroyed' (Mu. IT 

ii. 8), Tt takes him only so long (as he does not give 
up his body)' (Ch. VI. xiv. 2), 'All demerits are burnt 
up' (Ch, V. xxiv. 3), 'Knowing It one is not touched 
by evil action' (IV. iv. 23), 'He is never overtaken 
by these two thoughts (of having done good and evil 
acts)' (IV. iv. 22), 'Actions done or omitted do not 
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trouble him’ (Ibid.)> '(Remorse for doing evil and not 
doing good) does not trouble him’ (Tai. II. ix.), and 
'He is not afraid of anything’ (Ibid.). Also from 
such Smrti texts as the following: 'The fire of 
knowledge reduces all actions to ashes’ (G. IV. 37). 

The objection that he is tied up by his obligations 
(to the gods etc.) is not valid, for they concern an 
ignorant man. It is he who is under those obligations, 
for he can be presumed to be an agent and so forth. 
It will be said later on, 'When there is something else, 
as it were, then one can see something’ (IV. hi. 31). 
These last words show that the acts of seeing etc. 
together with their results, which are dependent on 
many factors created by ignorance, are possible only in 
the state of ignorance, when the Self, the Reality that 
has no second, appears as something else, like a second 
moon when one has got the disease of double vision 
(Timira). But the text, ‘Then what should one see 
and through what?’ (II, iv. 14 ; IV. v. 15), shows that 
work is impossible in the state of knowledge, when the 
illusion of manifoldness created by ignorance has been 
destroyed. Therefore the indebtedness in question 
belongs only to an ignorant man, for whom it is possible 
to work, and to none else. We shall show this at 
length while dealing with passages that are yet to be 
explained. 

As, for instance, here. While he, one who is not 
a knower of Brahman, who worships another god, a 
god different from himself, approaches him in a sub¬ 
ordinate position, offering him praises, salutations, 
sacrifices, presents, devotion, meditation, etc., think¬ 
ing, 'He is one, non-self, different from me, and I am 
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another, qualified for rites, and I must serve him like a 
debtor'—^worships him with such ideas, does not know 
the truth. He, this ignorant man, has not only the 
evil of ignorance, but is also like an animal to the gods. 
As a cow or other animals arc utilised through their 
services such as carrying loads or yielding milk, so is 
this man of use to every one of the gods and others on 
account of his many services such as the performance 
of sacrifices. That is to say, he is therefore engaged 
to do all kinds of services for them. 

The scriptural rites, with or without the accom¬ 
paniment of meditation, w^hich this ignorant man, for 
\vhom the divisions of caste, order of life and so forth 
exist, and who is bound to those rites, performs, lead 
to progress beginning with human birth and ending 
with identity with Hiranyagarbha. While his natural 
activities, as distinguished from those prescribed by 
the scriptures, lead to degradation beginning with the 
human birth itself and ending with identity with 
stationary objects. That it is so we shall explain in 
the latter part of this chapter beginning with, ‘There 
are indeed three worlds' (I. V. 16), and continuing 
right up to the end. While the effect of knowledge 
(meditation) has been briefly shown to be identity with 
all. The whole of this Upanisad is exclusively devoted 
to showing the distinction between the spheres of 
knowledge and ignorance. We shall show that this is 
the import of the whole book. 

Since it is^so, therefore the gods can thwart as well 
as help an ignorant man. This is being shown: As 
in the world many animals such as cows or horses 
serve a man, their owner and controller, so does each 
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ignorant man, equivalent to many animals, serve the 
gods. This last word is suggestive of the Manes and 
others as well. He thinks, 'This Indra and the other 
gods arc different from me and are my masters. I 
shall worship them like a servant through praises, 
salutations, sacrifices, etc., and shall attain as results 
prosperity and liberation granted by them. Now, in 
the world, even if one animal of a man possessing 
many such is taken away, seized by a tiger, for in¬ 
stance, it causes great anguish. Similarly what is there 
to wonder at if the gods feel mortified when a man, 
equivalent to many animals, gets rid of the idea that 
he is their creature, as w^hen a householder is robbed 
of many animals? Therefore it is not liked by them, 
these gods—what?— that men should somehow know 
this truth of the identity of the self and Brahman. So 
the revered Vyasa wTites in the Anugita, 'The world 
of the gods, O Arjuna, is filled with those who perform 
rites. And the gods do not like that mortals should 
surpass them' (Mbh. XIV. xx. 59). Hence as men 
try to save animals from being seized by tigers etc., so 
the gods seek to prevent men from attaining the knowl¬ 
edge of Brahman lest they should cease to be their 
objects of enjoyment. Those, however, whom they 
wish to set free, they endow with faith and the like ; 
while the opposite class they visit with lack of faith etc. 
Therefore a seeker of liberation should be devoted to 
worshipping the gods, have faith and devotion, be 
obedient (to the gods) and be alert about the attain¬ 
ment of knowledge or about knowledge itself. The 
mention of the dislike of the gods is an indirect hint 
at all this. 
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In the sentence, 'The Self alone is to be meditated 
upon* (I. iv. 7) the gist^ of the scriptures has been 
put in a nutshell. In order to explain it, its relation,'^ 
and utility have also been stated in the eulogistic pas¬ 
sage, 'They say; Men think,* etc. (I. iv. 9). And 
that ignorance is the cause of one’s belonging to the 
relative plane has been stated in the passage, ‘While 
he who worships another god,* etc. (I. iv. 10). There 
it has been said that an ignorant man is indebted and 
dependent like an animal, having to do duties for the 
gods etc. What is the cause of their having to do 
those duties? The ditferent castes and orders of life. 
The following paragraphs are introduced in order to 
explain what these castes are, because of w'hich this 
dependent man is bound to the rites connected with 
them, and transmigrates. It is to explain this in detail 
that the creation of Indra and other gods was not 
mentioned immediately after that of Fire. This last, 
however, was described to complete the picture of 
creation by Viraj. It should be understood that this 
creation of Indra and other gods also belongs to that, 
being a part of it. It is being described here only to 
indicate the reason why the ignorant man alone is 
qualified for the performance of rites. 

m <51 5 ^ SiragcT I 

I 

5ir%5 

^ The knowledge of Brahman. 

2 To the resulting identification with the universe, and 
so on. The relation here is that of means and end. 
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II. In the beginning this (the Ksatriya and 
other castes) was indeed Brahman,* one only. 
Being one, he did not flourish. He specially pro¬ 
jected an excellent form, the Ksatriya— those who 
are Ksatriyas among the gods: Indra, Varuna, 
the moon, Rudra, Parjanya, Yama, Death, and 
Isana. Therefore there is none higher than the 
Ksatriya. Hence the Brahmana worships the 
Ksatriya from a lower iX)sition in the Rajasuya 
sacrifice. He imparts that glory to the Ksatriya. 
The Brahmana is the source of the Ksatriya. 
Therefore, although the king attains supremacy 
(in the sacrifice), at the end of it he resorts to 
the Brahmana, his source. He who slights the 
Brahmana, strikes at his own source. He 
becomes more wicked, as one is by slighting 
one’s superior. 

In the beginning this, the Ksatriya and other 
castes, was indeed Brahman, identical with that Brah¬ 
man (Viraj) who after manifesting Fire assumed the 
form of that. He is called Brahman, because he 
identified himself with the Brahmana caste. One 
only : Then there was no differentiation into other 


1 Viraj in the form Fire, who was a Brahmana. 
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castes such as the Ksatriya. Being one, i.e. without 
any protector etc. such as the Ksatriya, he did not 
flourish, i.e. could not do his work properly. Hence 
he, Viraj, thinking, 'I am a Brahmana, and these 
are my duties,' in order to create duties pertaining 
to a Brahmana by birth—to glorify himself as a 
performer of rites— specially, pre-eminently, projected 
a?t excellent form. What is that? The caste called 
Ksatriya. lliis is being pointed out by a reference to 
its individuals. Those who are well known in the 
world as Ksatriyas among the gods. The plural is 
used (in 'Ksatriyas'), as in grammar a word denoting 
a caste may be optionally in the plural.^ Or because 
there are many individuals in a caste, the difference is 
figuratively transferred to the group. Who are they? 
This the text answers by mentioning particularly the 
anointed ones: Indra, the King of gods ; Varuna, of 
the aquatic animals ; the moon, of the Brahmanas ; 
Rudra, of the beasts ; Parjanya, of lightning etc.; 
Yama, of the Manes ; Death, of disease etc.; and 
liana, of luminaries. These are some of the Ksatriyas, 
among the gods. It should be understood that after 
them the human Ksatriyas, Pururavas and others 
belonging to the Lunar and Solar dynasties, presided 
over by the Ksatriya gods, Indra and the rest, were 
also created. For the creation of the gods is men¬ 
tioned for this very purpose. Because Viraj created 
the Ksatriyas with some special eminence attached to 
them, therefore there is none higher than the Ksatriya, 
who is the controller of the Brahmana caste even. 


1 See Panini I. ii. 58. 
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Hence the Brdhmana, although he is the source of him, 
worships the Ksatriya, who has a higher seat, from a 
lower position. Where? In the Rdjasuya sacrifice. 
He imparts that glory or fame which belongs to him, 
viz. the title of Brahman, to the Ksatriya. That is to 
say, when the king, anointed for the Rajasuya sacri¬ 
fice, addresses the priest from his chair as 'Brahman,' 
the latter replies to him, 'You, O King, are Brahman.' 
"Fhis is referred to in the sentence, 'He imparts that 
glory to the Ksatriya.' The Brdhmana, who is the 
topic under consideration, is indeed the source of the 
Ksatriya. Therefore, although the king attains supre¬ 
macy, viz. the distinction of being anointed for the 
Rajasuya sacrifice, at the end of it, when the cere¬ 
mony is over, he resorts to the Brdhmana, his source, 
i.e. puts the priest forward. Put he who, proud of 
his strength, slights or looks down upon the Brdhmana, 
his own source, strikes at or destroys his own source. 
He becomes more wicked by doing this. The Ksatriya 
is already wicked on account of his cruelty, and he is 
more so by hurting his own source, as in life one is 
more wicked by slighting one s superior. 

SET ^ ^ 

STT^^ TTTIRI TOWt 55[T »lT%Tir 

fir II II 

12. Yet he did not flourish. He projected 
the Vai^ya—those species of gods who are 
designated in groups: The Vasus, Rudras, 
Adityas, Vi^vadevas and Maruts. 
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Yet, even after projecting the Ksatriyas, he, Viraj, 
did not flourish in his work, as before, for want of 
someone to acquire wealth. He projected the Vaiiya, 
in order to acquire wealth which is the means of per¬ 
forming rites. Who is that Vai^ya? Those species of 
gods who are designated in groups. The Vai^yas 
abound in groups, for they succeed in acquiring wealth 
mostly in combination, not singly.—The suffix in the 
word 'Jata' does not change the meaning.— The Vasus, 
a group of eight ; similarly the eleven Rudras, the 
twelve Adityas, the thirteen VUvadevas, sons of Vi^va, 
or the word may mean 'all the gods,' and the forty-nine 
Maruts, in seven groups. 

^ ^ ^ II II 

13. He did not still flourish. He projected 
the Sudra caste—Pusan. This (earth) is Pusan. 
P'or it nourishes all this that exists. 

For want of a servant he did not still flourish. He 
projected the Sudra caste. In the word 'Saudra' there 
is a lengthening of the vowel without any change of 
meaning. What was this i^udra caste that was pro¬ 
jected? Pusan, he who nourishes. Who is this 
Pusan? He is being particularly pointed out: This 
earth is Pusan. The Sruti itself gives the derivation: 
For it nourishes all this that exists. 
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14. Yet he did not flourish. He specially pro¬ 
jected that excellent form, righteousness (Dhar- 
ma)/ This righteousness is the controller of the 
Ksatriya. Therefore there is nothing higher 
than that. (So) even a weak man hopes (to 
defeat) a stronger man through righteousness, as 
(one contending) with the king.^ That righteous¬ 
ness is verily truth. Therefore they say about a 
person speaking of truth, ' He speaks of right¬ 
eousness,' or about a person speaking of right¬ 
eousness, ‘ He speaks of truth,' for both these 
are but righteousness. 

Yei, even after projecting* the four castes, he did 
not flourish, fearing that the Ksatriya, being fierce, 
might be unruly. He specially projected that excellent 
form. What is it? Righteousness. This righteousness, 
the projected excellent form, is the controller of even 
the Ksatriya, fiercer than that fierce race even. 'Yat' 
should be changed into *Yah.' Therefore, since it is the 
controller of even the Ksatriya, there is nothing higher 
than that, for it controls all. The text proceeds to 
explain how it is: So even a weak man hopes to 
defeat a stronger man than himself through the strength 
of righteousness, as in life a householder contending 

1 Meaning an action approved by the scriptures. In 
II. V. II ‘Dhaima' means the unseen result of such action 
{Apurva). 

2 The more obvious meaning, as given in the Viirttika, 
is: *As (one does) through the king.* 
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even with the king, who is the most powerful of all. 
Therefore it goes without saying that righteousness, 
being stronger than everything else, is the controller 
of all. That righteousness, which is expressed as con¬ 
duct, being practised by people, is verily truth. 'Truth' 
is the fact of being in accordance with the scriptures. 
The same thing, when it is practised, is called righteous¬ 
ness, and when it is understood to be in accordance 
with the scriptures, is truth. Since it is so, therefore 
bystanders knowing the difference betweem them say 
about a person speaking of truth, i.e. what is in accord¬ 
ance with the scriptures, in dealing with another, 'He 
speaks of righteousness,' or well known conventional 
propriety. Conversely also, about a person speaking 
of righteousness or conventional conduct, they say, 
'He speaks of truth,' or what is in accordance with 
the scriptures. For both these that have been de¬ 
scribed, that which is known and that which is prac¬ 
tised, are but righteousness. Therefore that righteous¬ 
ness in its double aspect of knowledge and practice 
controls all, those that know the scriptures as well as 
those that do not. Therefore it is the ‘controller of the 
Ksatriya,' Hence an ignorant man identified with 
righteousness, in order to practise its particular fonns, 
identifies himself with one or other of the castes, 
J 3 rahmana, Ksatriya, Vai^ya or gudra, which is the 
pre-condition of that practice ; and these are naturally 
the means that qualify one for the performance of 
rites. 
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15. (So) these (four castes were projected)— 
the Brahmana, Ksatriya, Vaisya and Sudra. 
He became a Brahmana among the gods as Fire, 
and among men as the Brahmana. (He became) 
a Ksatriya through the (divine) Ksatriyas, a 
Vaisya through the (divine) Vaisyas and a Sudra 
throxigh the (divine) Sudra. Therefore people 
desire to attain the results of their rites among 
the gods through fire, and among men as the 
Brahmana. For Brahman was in these two 
forms. If, however, anybody departs from this 
world without realising his own world (the Self), 
It, being unknown, does not protect him—as the 
Vedas not studied, or any other work not under¬ 
taken (do not). Even if a man who does not 
know It as such performs a great many meri¬ 
torious acts in the world, those acts of his are 
surely exhausted in the end. One should 
meditate only upon the world of the Self. He 
who meditates only upon the world called the 
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Self never has his work exhausted. From this 
very Self he projects whatever he wants. 

(So) these four castes were projected— the Brdh- 
mana, Ksatriya, Vaihya and Sildra. They are repeated 
here together in order to introduce what follows. He, 
Brahman, the Projector (Viraj), became a Brdhmana 
among the gods as Fire, and in no other form, and 
became a Brahmana among me 7 i as the Brdhmana, 
directly. In the other castes he appeared in a 
changed form^: (He became) a Ksatriya through the 
(divine) Ksatriyas, i.e. being presided over by Indra 
and other gods ; a Vai§ya through the (divine) VaUyas'^ 
and a Sudra through the (divine) Sudra.^ Because 
Brahman, the Projector, was changed in the Ksatriya 
and other castes, and was unchanged in Fire and the 
Brahmana, therejore people desire to attain the results 
of their rites among the gods through fire, i.e. by per¬ 
forming rites connected with it. It is for this purpose 
that Brahman abides in the form of fire, which is the 
leceptacle in which sacrificial rites are performed. 
Therefore it stands to reason that people wish to attain 
results Ipy performing those rites in the fire. And 
among men as the Brdhmana : If they want human 
results, there is no need for rites depending on fire etc., 
but simply by being born as a Brahmana they attain 
their life's ends. And it is only when they desire to 
attain results that depend on the gods, that they have 
to resort to rites connected with fire. The Smrti, too, 
says, 'But a Brahmana may undoubtedly attain per- 

1 That is, having first become Fire and the Brahmana. 

2 Presided over by the Vasus etc, 

3 Presided over by Pusan. 
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fection through the repetition of sacred formiilse/ 
whether he does other rites (connected with fire) or 
not. A Brahmana is one who is friendly to air 
(M. II. 87). Also because the monastic life is open to 
him only. Therefore people seek to attain the results 
of their rites, so far as they belong to the human plane, 
by attaining Brahmanahood. For Brahman, the 
Projector, was directly in these two forms, the Brah¬ 
mana and*fire, that are respectively the agent and the 
receptacle of the rites. 

Some^ explain the passage differently, saying that 
people wish to realise the world of the Supreme Self 
by means of fire and the Brahmana.'* This is wrong, 
for the division of castes has been introduced in order 
to defend the undertaking of rites by people who are 
under ignorance, and a specification also follows. If 
the w^ord ‘world’ here refers to the Supreme Self, the 
specification that follows, viz. ‘Without realising one's 
own world (the Self),' would be meaningless. If the 
world in question that is prayed for as being dependent 
on fire, is any other world but the Self, then only the 
specification by the word ‘own' would be consistent as 
refuting that extraneous world. The world that is the 
Self is always denoted by the words ‘one's own,' while 
those that are created by ignorance can never be ‘one's 
own.' That the worlds attained through rites are not 


1 This is suggestive also of the duties belonging to his 
caste. 

^ Bhartrprapanca is meant. 

By offering oblations and presents respectively. 
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'one's own' is stated by the words, '(Those acts) are 
surely exhausted.' 

One may object: Brahman projected the four 
castes for the sake of ritualistic work. And that work, 
called righteousness, being obligatory on all, controls all 
and helps them to achieve their life’s ends. Therefore, 
if by that work one attains one's own world called the 
Supreme Self, although It may bo unknown, what is 
the good of setting It up as the goal? This is being 
answered; 7 /, however, —the word ‘however’ refutes 
the prima facie view— anybody, ov/ing to identification 
with the rites depending on hre, or with the duties 
belonging to the Brahmaiia caste, departs or dies from 
this transmigratory, adventitious and extraneous world 
consisting of the taking up of a body and caused by 
ignorance, desire and work, without realising his own 
world called the Self—because It is always one's own 
Self—as, ‘I am Brahman,' 7 /—although It is his own 
w^orld, yet— being unknown, obstructed by ignorance 
and therefore virtually becoming extraneous to one- 
self, does not protect him by removing his evils such 
as grief, delusion and fear—as the man in the story^ 
(the conventional 'self') fails to protect himself for not 
knowing that he is the missing tenth man. / 4 s the 
Vedas not studied do not protect a man by enlightening 
him on the rites etc., or any other, secular, work, c.g. 
agriculture, 7 iot undertaken, not manifested in its own 
form, does not protect anybody by bestowing its 
results, similarly the Supreme Self, although It is one's 
own world, on account of not being manifested in Its 


1 See footnote on p. 12i. 
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own form as the eternal Self, does not protect one by 
destroying one's ignorance etc. 

Objection : What is the good of seeking protec¬ 
tion through the realisation of one's own world, the 
Self? Since the rites are sure to produce results, and 
there are a great many rites conducive to beneficent 
results, the protection that they will afford will be 
everlasting. 

Reply : Not so, for anything made is perishable. 
This is being stated: Even if a man, a wonderful 
genius, who does not know It, his own w^orld, the Self, 
as such, in the manner described above, continuously 
performs a great many meritorious acts such as the 
horse sacrifice, producing only beneficent results, in the 
world, with the idea that through those alone he will 
attain eternity, those acts of his, of this ignorant man, 
being due to desire created by ignorance, are surely 
exhausted in the end, when he has enjoyed their fruits, 
like the splendour arising from the fantasy of a dream. 
They are bound to be perishable, for their causes, 
ignorance and desire, are unstable. Hence there is no 
hope whatsoever that the protection afforded by the 
results of meritorious acts will be eternal. Therefore 
one should meditate only upon the world of the Self, 
one's own world. The word 'Self is here used in an 
identical sense with the last words, for 'one's own 
world' is the topic, and here the words 'one's own' 
are omitted. He who meditates only upon the world 
of the Self —^what happens to him?— never has his 
work exhausted, simply because he has no work. This 
is a restatement of an eternal fact. That is to say, an 
ignorant man continuously suffers from the misery of 
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transmigration by way of exhaustion of the results of 
his work. Not so this sage. As Emperor Janaka 
said, 'If Mithila is ablaze, nothing of mine is burning' 
(Mbh. XIL clxxvi. 56). 

Some say that the ritualistic work itself of a sage 
who meditates upon the world of his own Self never 
decays, because of its combination with meditation. 
And they interpret the word 'world' as inseparably 
connected with rites in a double aspect: One is the 
manifested world called Hiranyagarbha, which is the 
repository of ritualistic work, and he who meditates 
upon this manifested, limited world connected with 
ritualistic work has his work exhausted, for he identi¬ 
fies himself with the result of limited work. But he 
who meditates upon that very world connected with 
work by reducing it to its causal form, the undiffer¬ 
entiated state, does not have his work exhausted, as 
he identifies himself with the result of unlimited work. 
This is a nice conceit, but not according to the Sruti, 
for the words 'one's own world' refer to the Supreme 
Self which is under consideration. Also, after intro¬ 
ducing It in the words 'one’s own world' the text 
again rdfers to It by dropping the qualifying phrase 
'one's own' and using the word 'Self' in the sentence, 
'One should meditate only upon the world of the Self.' 
So there is no scope for conceiving a world connected 
with ritualistic work. Another reason for this is the 
qualification further on by words signifying pure 
knowledge, 'What shall we achieve through children, 
we who have attained this Self, this world (result)?' 
(IV. iv. 22). The words 'this Self our world'^ mark 

* A paraphrase of a portion of the previous sentence. 
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It off from the worlds attainable through a son, ritual¬ 
istic work and lower knowledge (meditation). Also, 
'His world is not destroyed by any kind of work' 
(Kau. HI. i), and ‘This is its highest world' (IV. iii. 
32). The passage in question ought to have the same 
import as those just quoted, with the qualifying words. 
For here also we find the specification 'one's own 
world.’ 

Objection : You arc wrong, for the sage desires 
objects through this. That is to say, if 'one's own 
world' is the Supreme Self, then by meditating upon 
It one will become That. In that case it is not proper 
to mention results apart from the attainment of the 
Self, as in the passage, 'From this (very) Self he pro¬ 
jects whatever he wants’ (this text). 

Reply : Not so, for the passage extols medita¬ 
tion on the world of the Self. The meaning is that the 
world of the S(‘lf alone stands for all that is desirable 
to him, for he has nothing else but It to ask for, since 
he has already attained all his objects. Just as another 
Sruti puts it, 'From the Self is the vital force, from 
the Self is hope' (Ch. VIT. xxvi. i). Or the passage 
ma}/ indicate that he is identified with all, as before 
(I. iv. 10). If he becomes one with the Supreme Self, 
then only it is proper to use the word 'Self' in the 
phrase 'from this very Self,' meaning, 'from one's 
own world, the Self,' which is the topic. Otherwise 
the text would have specified it by saying, ‘From the 
world of work in an undifferentiated state,' to dis¬ 
tinguish it from the world of the Supreme Self as well 
as from work in a manifested state. But since the 
Supreme Self has already been introduced (as 'one's 
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own world’) and been subsequently specified (by the 
word 'Self’), you cannot assume an intermediate state 
not mentioned in the Sruti. 

It has been said that an ignorant man identifying 
himself with his caste, order of life, and so on, and 
being controlled by righteousness, thinks he has certain 
duties to the gods and others and is dependent on them 
like an animal. Now what are those duties that make 
him so dependent, and who are the gods and others 
whom he serves through his actions like an animal? 
To answer this the text deals with both at length: 

sisfr ^ sTTcwr 
^ srar 

^ q^sfTW ", ^ 

^ ; w 5 # ^t^jTqr- 

ci5T II II 

16. Now this self (the ignorant man) is an 
object of enjoyment to all beings. That he makes 
oblations in the fire and performs sacrifices is 
how he becomes such an object to the gods. 
That he studies the Vedas is how he becomes an 
object of enjoyment to the Rsis (sages). That 
he makes offerings to the Manes and desires 
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children is how he becomes such an object to 
the Manes. That he gives shelter to men as well 
as food is how he becomes an object of enjoy¬ 
ment to men. That he gives fodder and water 
to the animals is how he becomes such an object 
to them. And that beasts and birds, and even 
the ants, feed in his home is how he becomes an 
object of enjoyment to these. Just as one wishes 
safety to one's body, so do all beijigs wish safety 
to him who knows it as such. This indeed has 
been known, and discussed. 

Now —this word is introductory— this self, the 
householder qualified for rites, who is the subject 
under consideration, and who being ignorant identifies 
himself with this microcosm consisting of the body, 
organs, and so on, is an object of enjoyment to all 
beings, from the gods down to the ants, being helpful 
to them through the performance of the duties of their 
caste, order of life, etc. Now, through what particular 
duties do they help each particular class, for which 
they arc called the objects of enjoyment to them, and 
what are these particular classes ? This is being 
answered: That he, this householder, makes oblations 
in the fire and performs sacrifices, etc. The latter is 
dedicating some of his things to the gods, and the 
former is finally offering them in the fire. By this two¬ 
fold imperative duty he is tied to the gods, being 
dependent on them like animals. Hence he is their 
object of enjoyment. That he studies the Vedas daily 
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is how he becomes an object o[ enjoyment to the Rsis. 
That he makes offerings to the Manes, of cakes, water, 
etc., and desires children, trios to obtain them—‘desire’ 
here includes the having of them i.c. raises children, 
is how he becomes such an object to the Manes, 
Through this bounden duty he is subservient to the 
Manes as an object of enjoyment. That he gives 
shelter to men in his house by giving them a place to 
sit on, water for washing, and so on, as well as food 
to these people who stay, or to others who do not stay, 
but ask for food, is how he becomes an object of enjoy¬ 
ment to men. That he gives fodder and water to the 
animals is how he becomes such an object to them. 
And that beasts and birds, and evcM the ants, feed in 
his home on the crumbs, the offerings made to them, 
washings of utensils, etc. is how he becomes an object 
of enjoyment to these. 

Because he helps the gods and others by so many 
services, therefore just as one wishes safety, non- 
destruction, continuity of the idea of possession, to 
one's body, maintains it in all respects by nourishing 
and protecting it lest one should lose one's hold on it, 
so do all beings, the gods and the rest described above, 
wish safety, non-destruction, to him who knows it as 
such, who thinks that he is an object of enjoyment to 
all beings, and that he must discharge his obligations 
like a debtor as above. That is, they protect him in 
all respects to safeguard their rights on him, as a 
householder does his animals. It has been said, 
Therefore it is not liked by them,’ etc. (I. iv. 10). 
This, that the above-mentioned duties must be dis- 
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charged like debts, indeed has been known from the 
section dealing with the five^ great sacrifices (S. 1. vii. 
2. 6), and discussed in the section on the sacrificial 
offerings I. vii. 2. i). 

If hy knowing Brahman he gets rid of that bond¬ 
age of duty which makes him an animal, as it were, 
under what compulsion does he take up the bondage 
of ritualistic work as if he were helpless, and not the 
pursuit of knowledge which is the means of freedom 
from that? 

Objection : Has it not been said that the gods 
guard him? 

Reply : Yes, but they too guard only those who, 
being qualified for rites, are under their authority. 
Otherwise this would be attaining the results of actions 
not done and forfeiting those of actions actually done. 
But they do not guard any and every man not partic¬ 
ularly qualified for rites. Therefore there must be 
something, goaded by which a man becomes averse to 
one's own world, the Self, as if he were helpless. 

Objection : Is it not ignorance, for only an ignore 
ant man becomes averse to his own self and engages 
in activity? 

Reply : That is not the motive power either, for 
it merely conceals the true nature of a thing. But it 
indirectly becomes the root of initiating action, just as 
blindness is the cause of one's falling into a a pit etc. 

1 Viz. those meant for the gods, the Rsis, the Manes, men 
and animals. They have been described in the* text. 
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Objection : Well then, say what is the cause of 
a man’s activity. 

Reply : That is being stated here—it is desire. 
As the Katha Upanisad (IL 5) says that fools, being 
under ignorance which is natural to man, are outgoing 
in their tendencies and pursue objects of desire. And 
the Smrti also says, 'It is desire, it is anger,etc. 
(G. III. 37). And the Manu Saiiihita (II. 4) also 
describes all activity as being due to desire, d'his 
import is being elaborated here up to the end of the 
chapter: 

am RiTRjR aiser ft mRT, am RJR 
; tmmrsT ^ «RTR:, ; 

RTOqft—sirar ft mirT, am 
sjarrftq: • am ^ ft rnirr, am sfr 5 

iicPcTT—RJf RRT^iTTcm, RmiRT, srroT: sisrr, 

^fR?3R ^ Irtt, 

>it$or ff ! arcRRTm aiTcfRr ^ 

^ tm tn^ rr:, qi^: qg:, qrS^: 

M II II ^ 3 ^ ai^mti^ii 

17. This (aggregate of desirable objects) was 
but the self in the beginning—the only entity. 

1 Which is desire thwarted. 
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He desired, ‘Let me have a wife, so that I may 
be born (as the child). And let me have wealth, 
so that I may perfor-m rites.’ This much indeed 
is (the range of) desire. Even if one wishes, one 
cannot get more than this. Therefore to this 
day a man being single desires, ‘Let me have a 
wife, so that I may be born. And let me have 
wealth, so that I may peiform rites.’ Until he 
obtains each one of these, he considers himself in¬ 
complete. His completeness also (comes thus): 
Tlie mind is his self, speech his wife, the vital 
force his child, the eye his human wealth, for he 
obtains it through the eye, the ear his divine 
wealth, for he hears of it through the ear, and 
the body is its (instrument of) rite, for he per¬ 
forms rites through the body. (So) this sacrifice 
has five factors—the animals have five factors, 
the men have five factors, and all this that exists 
has five factors. He who knows it as such 
attains all this. 

This was but the self in the beginning, before 
marriage. ‘Self’ here means a natural, ignorant man 
of the upper three castes identified with the body and 
organs (i.e. a student). There was nothing different 
from that self that could be desired, such as a wife, 
and the self was the only entity in existence, possessed 
of ignorance which is the root of the desire for a wife 
and so forth. Being tinged by the impressions of 
ignorance that are natural to one and consist in a 
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superimposition on the Self of ideas of action, its 
factors such as the agent, and its results, he desired. 
How? Let me, the agent, have a wife who will qualify 
me for the rites. Without her I am not qualified for 
them. Hence let me have a wife, to confer on me this 
right. So that I myself may he horn, as the child. 
And let me have wealth such as cattle, which arc the 
means of performing the rites, so that I may perform 
rites^ that will give me prosperity and liberation, in 
order that I may perform rites that will* wipe out my 
indebtedness and help me to attain the worlds of the 
gods and others, as well as rites that have material 
ends, such as those leading to the birth of a son, 
wealth and heaven. This much indeed, i.e. limited to 
these things only, is desire. Desirable objects are only 
these—the things comprised by the desire for means, 
viz. wife, son, wealth and rites. The three worlds, 
viz. those of men, the Manes and the gods, are but the 
results of the above. For the desire for means, viz. 
wife, son, wealth and rites, is for securing these. 
Therefore the desire for the worlds is the same as the 
previous one. That one and the same desire assumes 
a twofold aspect according to ends and means. Hence 
it will be asserted later on, 'For both these are but 
desires' (III. v. i ; IV. iv. 22). 

Since all undertakings are for the sake of results, 
the desire for the worlds, being implied by the former 
desire, is taken as mentioned ; hence the assertion, 
‘This much indeed is desire.' When eating has been 
mentioned, the resulting satisfaction has not to be 
separately mentioned, for eating is meant for that. 

1 The regular and occasional rites. 

13 
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These two hankerings after the ends and means are the 
desire, prompted by which an ignorant man helplessly 
enmeshes himself like a silkworm, and through absorp¬ 
tion in the path of rituals becomes outgoing in his 
tendencies and does not know his own world, the Self. 
As the Taittiriya Brahmana says, 'Being infatuated 
with rites performed with the help of fire, and choked 
by smoke, they do not know their own world, the Self' 
(III. X. II. i). One may ask, how are desires 
asserted to be so many, for they are infinite? Tliis is 
being explained: Because even if one wishes, one 
cannot get more than this, which consists of the results 
and means. There is nothing in life besides these 
results and means, either visible or invisible, that can 
be acquired. Desire is concerning things to be acquired, 
and since these extend no farther than the above, it is 
but proper to say, 'This much indeed is desire.' The 
idea is this: Desire consists of the tw^o hankerings after 
the ends and means, visible or invisible, which are the 
special sphere of an ignorant man. Hence the wise 
man should renounce them. 

In ancient times an ignorant man possessed of 
desire wished like this, and others before him had also 
done the same. Such is the way of the world. This 
creation of Viraj has been like this. It has been said 
that he was afraid on account of his ignorance ; then, 
prompted by desire, he was unhappy in being alone, 
and to remove that boredom he wished for a wife ; and 
he was united with her, which led to this creation. 
Because it was like this, therefore to this day, in his 
creation, a man being single, before marriage, desires, 
'Let me have a wife, so that I may be born. And let 
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me have wealth, so that I may perform rites,' This 
has already been explained. Desiring like this and 
trying to secure a wife and so forth, until he obtains 
each one of these, the wife and the rest, he considers 
himself incomplete. As a corollary to this, we under* 
stand that he is complete when he secures all of these 
things. But when he fails to attain this completeness, 
the Sruti suggests a method to bring this about: His 
completeness, the completeness of this man who con¬ 
siders himself incomplete, is this—comes about in this 
way. How? This body with organs etc. is being 
divided. Since the rest of them follow the mind, it, 
being their chief, is like the self, hence it is his self. 
As the head of a family is the self, as it were, of the 
wife and the rest,^ for these four follow him, so here 
also the mind is conceived of as the self of this man 
for his completeness. Similarly speech is his wife, for 
speech follows the mind as a wife does her husband. 
‘Speech' here means words conveying an injunction or 
prohibition, which the mind receives through the ear, 
understands and uses. Hence speech is like a wife to 
the mind. These, speech and mind, standing for wife 
and husband, produce the vital force for performing 
rites. Hence the vital force is like a child. 

These rites, which represent the activity of the 
vital force etc., are performed with the help of wealth 
that is visible to the eye. Hence the eye is human 
wealth. Wealth is of two kinds, human and other than 
human ; hence the qualifying word ‘human' to keep 
out the other kind. Human wealth such as cattle. 


* Son, human wealth and divine wealth. 
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which is used in ceremonies, is seen by the eye. Hence 
the eye stands for it. Because of this relationship with 
it, the eye is called human wealth. For he obtains it, 
the human wealth, through the eye, i.e. sees cows etc. 
What is the other kind of wealth? The ear is divine 
wealth, for since meditation is concerning the gods, it 
is called divine wealth, and here the ear corresponds 
to that. How? For he hears of it, the divine wealth, 
or meditation, through the ear. Hence, meditation 
being dependent on the ear, the latter is called divine 
wealth. Now in this matter of resemblances what is 
the rite that is performed by these beginning with the 
self and ending with wealth? This is being answered: 
The body is his rite. 'Atman' (self) here means the 
body. How does the body stand for the rite? Because 
it is the cause of the rite. How? For he performs 
rites through the body. For the man who considers 
himself incomplete, completeness can be attained in 
this way through imagination, just as externally it can 
be brought about by having a wife and so on. There¬ 
fore this sacrifice has five factors, and is accomplished 
only through meditation even by one who does not 
perform rites. But how can it be called a sacrifice by 
being merely conceived as having five factors? Be¬ 
cause the external sacrifice too is performed through 
animals and men, and both these have five factors, 
being connected with the five things described above, 
such as the mind. This is expressed by the text: The 
animals such as cows, have five factors, and the men 
have five factors. Although men also are animals, yet 
being qualified for rites, they are distinguished from 
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^iratwi., 5 ^^wmspiriLn 
?ftWTRil^Si:^, »TgWI «^«K SinJRSrI. I 
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^i^nrarf^ 5f i 

^ II 
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I. That the father produced seven kinds of 
food through meditation and rites (I shall dis^ 
close). One is common to all eaters. Two he 
apportioned to the gods. Three he designed for 
himself. And one he gave to the animals. On 
it rests everything—what lives and what does 
not. Why are they not exhausted, although 
they are always being eaten? He who knows 
this cause of their permanence eats food with 
Pratika (pre-eminence). He attains (identity 
with) the gods and lives on nectar. These are 
the verses. 

Ignorance has been discussed. It has been said 
in that connection that an ignorant man worships 
another god, thinking he is different from himself, and 
that prompted by desire, he, identifying himself with 
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a particular caste and order of life and being regulated 
by a sense of duty, performs rites such making 
offerings in the fire, which help the gods and others 
and make him an object of enjoyment to them. And 
as all beings by their rites individually projected him 
as their object of enjoyment, so did he by his perform¬ 
ance of rites with five factors, such as making offerings 
in the fire, project all beings as well as the whole 
universe as his objects of enjoyment. Thus everyone 
according to his meditation and rites is both the 
enjoyer and the object of enjoyment of the whole 
universe. That is to say, everyone is alternately the 
cause as well as the effect of everyone else.^ This we 
shall describe in the section on knowledge, the medita¬ 
tion on things mutually helpful (11. v.), showing, as a 
step to the realisation of the unity of the self, how 
everything is the effect of everything else and helpful 
to it. The universe which the ignorant man in ques¬ 
tion projected as his object of enjoyment through his 
meditation and riles with material ends having five 
factors, such as making offerings in the fire, being 
divided in its entirety into seven parts as causes and 
effects, is called the seven kinds of food, being an 
object of enjoyment. Hence he is the father of these 
different kinds of food. These are the verses, Mantras 
describing in brief these varieties of food together with 
their uses, and are called Slokas for that reason. 


^ Not Hiranyagarbha alone, but every being in a partic¬ 
ular cycle who performs meditation and rites according to 
the scriptures, is here spoken of as the father of all in the 
next cycle. 
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•fl ^rq^rsprorf^T i enqRnrqf ??fM- 

?i%rrati e ^ i^cifqi^ sr 53 
qnwt sqrqa^, 0 ^ 1 ‘5 ^qm^rnra^C 5 % 

gcT rr STIri g, gT^ T TT gt f^ =^ 11 ^ 1 S% ; ai«it 
3TT|^jn'3;aTffig7(q% i ?T€wiwfen^: i ‘q^ 

qsR qiq^jsa’ 1% ei^: i qqt i'qm ng^qiar 
qsnqalqjftsrf^ 5 q qra qi%- 

qigpqiqql^ ; 3iq qe^t SIiqqTp- 
gwn^ ?% I ‘qf^q ^rq q!q%q qir mftrlq 

q’ ?fq qqfer m alqf^ qsq qif^fq qsq q i 
q?i!^T|:, ^rq^r qroi sra^ftfq, 

q qqi 1 q?irq.; q#tq qq?: gq^l^qqqq- 
r^q fqjrq, ^q 1 | qq^glq i ‘q^^r- 

>qTfq q ^R^sqjqqrfq sq^T’ 3 [iq gq^ qr ar%!q:, 
^ ^qq gq: gqqqqt i ‘qlf qqw%fq %q’ ?!q 
gq^ qr 3 ?f%!q:, ^ ^qqq f^r qiqq^ 
sFqfii:; q:tqq f.qfc^^ ?; ‘^sqqRi srai^’ 
ffq g?q q^qq?^, g%^c%q^ l ‘qi t^rqi^Fiqgiq, q? 
aagqiftqiq’ ? fq qqiqiT ii ^ ii 

2. ' That the father produced seven kinds of 

food through meditation and rites' means that 
the father indeed produced them through medita¬ 
tion and rites. ‘One is common to all eaters' 
means, this food that is eaten is the common food 
of all eaters. He who adores (monopolises) 
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this food is never free from evil, for thfs is 
general food. ‘Two he apportioned to the gods ’ 
means making oblations in the fire, and offer¬ 
ing presents otherwise to the gods. Therefore 
people perform both these. Some, however, say, 
those two are the new and full moon sacrifices. 
Therefore one should not be engrossed with 
sacrifices for material ends. ‘ One he gave to 
the animals ’—it is milk. For men and animals 
first live on milk alone. Therefore they first 
make a new-born babe lick clarified butter or 
suckle it. And they speak of a new-born calf as 
not yet eating grass. ' On it rests everytliing— 
what lives and what does not' means that on 
milk indeed rests all this that lives and that does 
not. It is said that by making offerings of milk 
in the fire for a year one conquers further death. 
One should not think like that. He who knows 
as above conquers further death the very day 
he makes that offering, for he offers all eatable 
food to the gods. ‘ Why are they 'not exhausted, 
although they are always being eaten?’—means 
that the being (eater) is indeed the cause of their 
permanence, for he produces this food again and 
again. ‘ He who knows this cause of their 
permanence' means that the being (eater) is 
indeed the cause of their permanence, for he 
produces this food through his meditation for the 
time being and rites. If he does not do this, it 
will be exhausted. ‘He eats food with Pratika': 
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Tratika' means pre-eminence; hence the mean¬ 
ing is, pre-eminently. ‘ He attains the gods and 
lives on nectar' is a eulogy. 

That the father produced seven kinds of food 
through meditation and rites: ‘Yaf (that) is an 
adverb modifying the verb 'produced.' The words 
'Medha’ and 'Tapas' here mean meditation and rites 
respectively, for these are the topic, and the ordinary 
meanings of the words ‘Medha’ and 'Tapas' (intelli¬ 
gence and austerity) are out of place. For rites with 
five factors, viz. the wife and so forth, were described, 
and just after that, meditation, referred to by the 
words, 'He who knows it as such,' etc. (I. iv. 17). 
Therefore the familiar meanings of the two words 
'Mcdha' and 'Tapas' must not be supposed here. 
Hence the meaning of the sentence is: The seven 
kinds of food which the father produced through his 
meditation and rites, I shall disclose.' The last words 
should be supplied to complete the sentence. In the 
Vedas the meaning of the Mantras, being hidden, is 
generally difficult to understand, hence the Brahmana^ 
(this text) proceeds to explain them. Now what is the 
meaning of 'That the father produced seven kinds of 
food through meditation and rites'? This is being 
answered. The text explains the sentence only by the 
•use of the particle 'hi' (indeed) signifying a well-known 
fact. That is to say, the meaning of this Mantra is 

I A portion of the Vedas explaining the Mantras. The 
Vedas consist of Mantras and Brihmanas. 
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well known. The words of the Mantra, That the 
father produced/ being of the form of a restatement, 
it also refers to something well known. Hence the 
Brahmana boldly says: The jather indeed produced 
them through meditation and rites. 

Objection : How is this meaning well known? 

Reply : In the first place it is evident that the 
ignorant man is the father of the means, beginning 
with the wife and ending with the rites, whereby the 
worlds are achieved as the result, and it has also been 
stated in the passage, ‘Let me have a wife,* etc. 
(I. iv. 17). There it has been said that meditation, 
which is divine wealth, rites and a son are the means 
whereby the father projects the worlds which are the 
results. And what will be stated later on (I. v. 16) is 
also well known. Hence it is right to say, The father 
indeed produced them through meditation and rites.* 
Moreover, it is well known in life that desire is concern¬ 
ing results. And the wife and so forth have been 
stated to be objects of desire in the passage. This 
much indeed is desire* (I. iv. 17). There can be no 
desire in the^ subject-matter of the knowledge of 
Brahman (liberation), for it is the oneness of every¬ 
thing. Hence it is implied that one's natural^ thoughts 
and actions, which are not according to the scriptures, 
of course lead to a projection of the relative universe 
(not liberation). This is also proved by the fact that 
the evil results ending in identity with stationary 

1 That is, prompted by desire, which is the product ol 
ignorance. 
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objects, are due to such thoughts and actions. But 
the text seeks to bring out that relation of end and 
means among objects which is according to the scrip¬ 
tures,^ for it is sought to inculcate an aversion to them 
with a view to enjoining the knowledge of Brahman. 
For since this entire gross and subtle universe is im¬ 
pure, transitory, consisting of ends and means, painful 
and within the category of ignorance, one gets dis¬ 
gusted with it, and for such a one the knowledge of 
Brahman has to be introduced. 

Now the different uses of the varieties of food are 
being stated: One is cofnmon to all eaters, is the 
wording of the Mantra. Its explanation is given by 
the words: This food is the common food of all 
eaters. What is it? This that is eaten by all beings 
daily. The father, after producing the different kinds 
of food, designed this to be the common food of all 
eaters. He who adores or is devoted to this common 
food, which being eaten sustains the life of all living 
beings—adoration, as we see in life, means deyotion, 
as when we say, 'One adores a teacher,' 'One adores 
a king,' etc.; hence the meaning is: who is chiefly 
concerned with enjoying food to prolong his existence, 
instead of performing rites to store (good) unseen 
results—such a man is never free from evil. Compare 
the Vedic Mantra, '(If an ignorant man) obtains food 
that is useless (to the gods, it is veritably his death)' 
(R. X. cxvii. 6). And the Smrtis, 'One must not 
cook only for oneself (Mbh. XII. eexlix. 5), 'He who 
eats without offering to the gods is a thief (G. III. 12), 

1 The other kind being left out of account as being 
palpably injurious. 



I- 5 - 2 ] 


BRHADARANYAKA UPANISAD 


205 


'The killer of a noble Brahmana^ wipes (his sin) in the 
man who eats his food/ and so on (M. VIII. 317). 
Why is he not free from evil? For this food which is 
eaten by all beings is general food, the common property 
of all. And just because it is the food of all, any 
morsel that is put into the mouth is seen to be painful 
to others, for everyone eagerly expects that it will be 
his. Therefore it is impossible even to eat without 
causing pain to others. The Smrti too says, 'Since 
the sins of men (abide in food, it is a greater sin not 
to share it with others).' 

Some say that it refers to the food called Vaisva- 
deva, which is daily offered (in the fire) by house¬ 
holders for the beasts etc. This is wrong, for this 
particular food is not observed to be common to all 
eaters like that which is eaten by all creatures. Nor 
does the specification, 'This that is eaten,' agree with 
it. Besides, as this food known as Vai^vadeva is 
included in that eaten by all creatures, the latter kind 
of food, which is also eaten by outcasts, dogs, etc., 
should be understood, for we see that there is this kind 
of food over and above that known as Vai^vadeva. 
With regard to it the specification, 'This that is 
eaten,' is appropriate. If the words’'common to aU 
eaters' do not mean this food, it will give rise to a 
suspicion that it was not produced and apportioned 
by the father. But there is unanimity on the point 
that all kinds of food were produced and apportioned 
by him. Besides it is not right that one performing 

1 The commoner meaning of the word 'Bhruija' is a 
foetus. 
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the scriptural rite called Vai^vadevB, should not be free 
from evils. And it has not been forbidden. Nor is 
it a naturally hateful type of work like fishing, for 
instance, for decent people practise it, and the Sruti 
says that sin accrues from its non-performance. But 
in the other case there is the possibility of sin, for the 
Vedic Mantra says, 'I eat that person as food who 
eats food (without giving part of it to others)' (Tai. 
III. X. 6). 

Two he apportioned to the gods, is the wording 
of the Mantra. Which are the two kinds of food that 
he produced and apportioned to the gods? Making 
oblations in the fire, and offering presents otherwise to 
the gods after finishing the former. Because the father 
distributed these two kinds of food to the gods, there¬ 
fore to this day householders at the proper time per¬ 
form both these, make oblations in the fire, thinking 
that they are offering that food to the gods, and after 
that offer them presents. Some, however, say that 
the two kinds of food the father gave to the gods are 
not the above two offerings, but the new and full 
moon sacrifices. The first view holds that the above 
two offerings are meant, for the Sruti mentions both 
(food and offering) as two, and those offerings are very 
well known. (This is rebutted as follows:) Although 
the number is all right with regard to those two offer¬ 
ings, still the fact that the new and full moon sacrifices 
—^which too are mentioned by the Sruti—are the food 
of the gods, is better known, being revealed by the 
Mantras. Besides, when the choice lies between a 
principal and a subordinate object (denoted by the 
same word), the preference goes to the former. Now 
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the new and full moon sacrifices are more important 
than the above two offerings. Hence it is proper to 
conclude that they alone are meant by the words, 'Two 
he apportioned to the gods/ Because these two kinds 
of food, the new and full moon sacrifices, were set 
apart by the father for the gods, therefore, to keep 
them intact for the gods, one should not be engrossed 
with sacrifices for material ends. The word Tsti' here 
means 'Kamycsti,' sacrifices with material ends. This 
is well known from the Satapatha Brahmana (I, iii. 
5. 10). From the use of a suffix denoting habit we 
understand that one must not be primarily engrossed 
with the performance of these sacrifices with material 
ends.^ 

One he gave to the animals. What is tfiat one food 
which the father gave to the animals? Jt is milk. 
How are we to know that the animals are the owners 
of it? This is being explained: For men and animals 
first live on milk alone. It must be their food, for how 
else would they systematically live on that first? How 
do they live on it first? Because men and animals to 
this day live on that food, just as the father appor¬ 
tioned it in the beginning. Therefore men of the 
upper three castes make a new-horn babe lick clarified 
butter, in contact with gold, in the post-natal cere¬ 
mony, or, i.e. afterwards, suckle it. The other castes 
(who do not have this ceremony) do whichever is 
practicable. In the case of animals other than men, 
they only suckle the young one. And they speak of 


1 So there is no antagonism with such Vedic texts as, 
'One who desires heaven must sacrifice' (Ta. XVI. iii. 3). 
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of a neW'horn calf, when somebody asks them how old 
it is, as not yet eating grass, i.e. very young—still 
living on milk. Whether they first take clarified butter 
in the post-natal and other ceremonies, or whether 
others drink milk, in either case they drink but milk, 
for clarified butter, being a modification of milk, is also 
milk. 

Why is the food of animals, which is the seventh 
in order, explained as the fourth? Because it is a 
means of rites. Rites such as the Agnihotra are per¬ 
formed with the help of milk. And these rites, which 
depend on wealth, are the means of the three kinds of 
food to be presently mentioned, which are the results 
—as the two kinds of food, the new and full moon 
sacrifices rnentioned above. Hence, falling under the 
category of rites, it is explained together with them. 
Moreover, since both (they and it) are equally means, 
mere order should give precedence to the natural 
sequence due to sense. Besides, this way of explain¬ 
ing facilitates understanding. The different kinds of 
food can thus be easily explained without a break, and 
their meaning^ too will be easily grasped. What is- the 
meaning of. On it rests everything—what lives and 
what does not? That on milk indeed, the food of 
animals, rests all this, the whole universe in its three¬ 
fold division according to the body, the elements and 
the gods— that lives, the animate kingdom, and that 
does not live, stationary objects such as hills. The 
word 'indeed,' signifying something well-known, fur¬ 
nishes the explanation. How is the substance called 


* That four of them- are means and three are results. 
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milk the support of everything? Because it is the 
cause. And it is a cause in that it is an integral part 
of rites such as the Agnihotra. That the whole 
universe is the result of the oblations offered in the 
Agnihotra and other rites, is proved by hundreds of 
^ruti and Smrti texts. Hence it is quite proper to 
explain the Mantra by the use of the word ‘indeed.' 

It is said in some other Brahmanas that by 
making offerings of milk in the fire for a year one 
conquers further death. The reference is to the follow¬ 
ing: In a year three' hundred and sixty oblations are 
offered (counting morning and evening oblations as 
one). That accounts for double the number (splitting 
each into two). The bricks called Yajusmatl, used 
in making the altar for the Agnihotra, being also of that 
number, the oblations are looked upon as these bricks, 
and so also are the da^^s of the year. Through this 
meditation based on resemblance people attain identity 
with Fire, the Prajapati called the Year. By offering 
oblations for a year in this way one conquers further 
death, i.e. is born after death among the gods, no 
more to die. Thus do the Brahmana texts run. One 
should not think like that. He who knows as stated 
above, that everything rests on milk, being the result 
of the oblations of milk, conquers further death the 
very day he makes that offering —he has not to wait 
for a year, but attains identity with the universe in 
one day. This is expressed by the text, ‘Conquers 
further death/ i.e. the sage dying once or getting rid 
of the body, is identified with the universe, and does 
not take on another limited body to make further 

14 
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death possible. What is the reason of his conquering 
further death by attaining identity with the universe? 
This is being answered: For he offers all eatable food 
to all the gods by means of the morning and evening 
oblations. Therefore it is proper that he, by making 
himself one with the oblations and attaining identity 
with all the gods as their food—being the sum total of 
them—does not die any more. This too has been 
stated in another Brahrnana: 'Brahman, the self-born 
(a man seeking identity with Hiranyagarbha) per¬ 
formed rites. He reflected, "Rites do not produce 
eternal results. Well, let me offer myself in all beings 
(as in a fire) and all beings in me. " Offering himself 
in all beings and all beings in himself, he attained the 
highest place among all beings, independence and 
absolute rulership' (S. XIII. vii. i. t). 

Why are they not exhausted, although they arc 
awlays, continuously, being eaten ? Since the time 
when the father producing the seven kinds of food 
distributed them to different groups of eaters, they 
have been eating those foods, for they live on them. 
And they ought to be exhausted, since everything that 
is made mu.st wear out. But they are not dwindling, 
for we see the universe remains intact. So there must 
be a cause for their permanence. Hence the question, 
"Why are they not exhausted?’ It is answered as 
follows: The being is indeed the cause of their per¬ 
manence. Just as in the beginning the father was the 
producer of the different kinds of food through his 
meditation and rites with five factors such as the wife, 
and their eater too, so those to whom he gave the foods. 
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although they are their eaters, are their fathers as well, 
for they produce them through their meditation and 
rites. This is expressed as follows; The being who 
eats the foods is indeed the cause of their permanence. 
How? This is being explained: For he produces this 
food of seven kinds that is eaten, consisting of the body 
and organs, actions and results, again and again 
through his meditation for the time being and rites, 
i.e. the efforts of his speech, mind and body. If he 
does not do this, not produce for a moment the seven 
kinds of food mentioned above through his meditation 
and rites, it would be exhausted, or finished, being 
continuously eaten. Therefore just as the being is 
continuously eating the foods, he is also creating them 
according to his meditation and rites.' Hence the 
being is the cause of their permanence by continuously 
creating them. That is to say, for this reason the foods 
are not exhausted although they are being eaten. 
Therefore the whole universe consisting of a series of 
meditations and rites, means and ends, actions and 
results—although, being held together by a stream of 
work and impressions of innumerable beings in com¬ 
bination, it is transient, impure, flimsy, resembling a 
flowing river or a burning lamp, flimsy like a banana 
stalk, and comparable to foam, illusion, a mirage, a 
dream, and so on—appears nevertheless to those who 
have identified themselves with it to be undecaying, 
eternal and full of substance. Hence for stimulating 
our renunciation the text says, 'He produces this food 
through his meditation for the time being and rites. 
If he does not do this, it will be exhausted,’ for from 
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the second chapter the knowledge of Brahman has to 
be inculcated for those who are disgusted with this 
universe. 

Although three kinds of food are yet to be de¬ 
scribed, still taking them as already explained along 
with the previous ones, the result of knowing these as 
they are, is being summed up: He who knows this 
cause of their permanence as described above, means 
that the being (eater) is indeed the cause of their per¬ 
manence, for he produces this food through his medita¬ 
tion for the time being and rites. If he does not do 
this, it will be exhausted. He eats food with Pratlka 
is being explained: 'Pratlka* means pre-eminence ; 
hence the meaning is, pre-eminently. He who knows 
that the being who is the father of the different kinds 
of food is the cause of their permanence, pre-eminently 
eats food and never becomes a subsidiary part of it. 
Unlike an ignorant man, this sage, being the self of the 
foods, becomes only their eater, but never a food. He 
attains the gods, is identified with the gods, and lives 
on nectar: This statement is a eulogy ; there is no new 
meaning in it. 

gra srroin, 5n«Trrn^- 

I «I?rTS«P5r 

iTfRn qw 1 

q«TT 'qqr sf 5 s rTorl s qr ^ sqpf 
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3Ty3r JRt33: SJTonpi: II ^ II 

3. ‘ Three he designed for himself ’ means: 

The mind, the organ of speech and the vital 
force; these he designed for himself. (They 
say), ' I was absent-minded, I did not see it,' 
T was absent-minded, I did not hear it.’ It is 
through the mind that one sees and hears. 
Desire, resolve, doubt, faith, want of faith, 
steadiness, unsteadiness, shame, intelligence and 
fear—ail these arc but the mind. Even if one is 
touched from behind, one knows it through the 
mind; therefore (the mind exists). And any 
kind of sound is but the organ of speech, for it 
serves to determine a thing, but it cannot itself 
be revealed. Prana, Apana, Vyana, Udana, 
Samana and Ana—all these are but the vital 
force. This body is identified with these—with 
the organ of speech, the mind and the vital force. 

The three kinds of food—results of rites with five 
factors—which have been spoken of, being effects and 
extensive in scope, were kept separate from the previ¬ 
ous ones. The succeeding portion up to the end of, 
this section is devoted to the explanation of them. 
What is the meaning of,^ Three he designed for him¬ 
self ? It means : The mind, the organ of speech and 
vital force are the three kinds of food ; these the father, 
after producing them at the beginning of the cycle. 
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designed for himself. Of these, there is a doubt regard¬ 
ing the existence and nature of the mind. Hence the 
text says: There is a mind apart from the external 
organs such as the ear. For it is a well-known fact 
that even when there is a connection between the 
external organ, the object and the self, a man does not 
perceive that object, which may be just in front, and 
when asked, 'Have you seen this form?' he says, 'My 
mind was elsewhere— I was absent-minded, I did not 
see it." Similarly when asked, 'Have you heard what 
1 have said?' he says, 7 was absent-minded, I did not 
hear it.' Therefore it is understood that that some¬ 
thing else, viz. the internal organ called mind, which 
joins itself to the objects of all the organs, exists, in 
the absence of which the eye and other organs fail to 
perceive their respective objects such as form and 
sound, although they have the capacity to do so, and 
in the presence of which they succeed in it. Hence it 
is through the mind that everybody sees and hears, for 
vision and the like are impossible when the mind is 
engaged. 

After the existence of the mind has been proved, 
the text proceeds to describe its nature: Desire, sex- 
attraction and the like, resolve, deciding about a 
thing which is before us, that it is white or blue 
and so on, doubt, notion of uncertainty, faitlts belief in 
the efficacy of rites directed to invisible ends (the here¬ 
after) as well as in the existence of the gods and the 
like, want of faith, the opposite notion, steadiness, 
supporting the body etc. when they droop, unsteadi¬ 
ness, the opposite of that, shame, intelligence and fear 
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—all these, all such, are but the mind. They are forms 
of the mind or the internal organ. Another reason for 
the existence of the mind is being stated: Because even 
ij one is touched by anybody jrom behind invisibly, 
one knows it distinctly, that this is a touch of the hand, 
or that this is a touch of the knee, therefore the internal 
organ called mind exists. If there is no mind to distin¬ 
guish them, how can the skin alone do this? That 
which helps us to distinguish betwe(‘n perceptions is 
the mind. 

The mind then exists, and its nature loo has been 
known. Three kinds of food, which are the results of 
rites, viz. the mind, the organ of speech and the vital 
force, were sought to be explained here in their divi¬ 
sions according to the body, the elements and the gods. 
Of these, only the mind, out of the group consisting of 
the organ of speech, the mind and the vital force as 
relating to the body, has been explaiiied. Now the 
organ of speech is to be described. Hence the text 
says: And any kind of sound in the world, whether 
it is of the articulate kind uttered by creatures with 
the help of the palate etc., or it is of the other kind 
produced by musical instruments or clouds etc., is but 
the organ of speech. So the nature of the organ of 
speech has been stated. Now its function is being 
described: For it, the organ of speech, serves to deter- 
mine or reveal a thing, hut it cannot itself be revealed, 
like things ; it only reveals them, for it is self-luminous 
like a lamp etc. The light of a lamp and so forth is 
not of course revealed by another light. Similarly the 
organ of speech only reveals things, but cannot itself 
be revealed by others (of the same category). Thus 
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the Srati avoids a regressus in infinitum by saying, ‘It 
cannot itself be revealed/ That is to say, the very 
function of- the organ of speech is to reveal. 

Now the vital force is being described: Prana, 
the function of which is connected with the heart and 
is capable of moving to the mouth and nostrils, so 
called because it moves forward. Afana, which func¬ 
tions below the heart and extends up to the navel ; it 
is called Apana, because it helps excretion. Yyana, 
that which regulates the Prana and Apana and is th(^ 
nexus between them, as also the cause of actions 
requiring strength. Uddna, that which causes nutri¬ 
tion, rising up, and so on ;.it extends from the sole of 
the feel to the head and functions upwards. Samdna, 
so called because of assimilating what we eat and 
drink ; it has its seat in the belly and helps the diges¬ 
tion of food. Ana is the generalisation of these partic¬ 
ular functions and is concerned with the general activ¬ 
ities of the body. Thus all these functions of the 
Prana and the rest, as described above, are hut the 
vital force (Praria). 

The Prana, which means the Ana (general nerve 
function) in the body with particular functions, has 
been described. And its activity also has been ex¬ 
plained by a reference to its different functions. So 
the three kinds of food called the mind, the organ of 
speech and the vital force as relating to the body, have 
been explained. Identified with these, i.e. their modi¬ 
fications, or composed of the mind, speech and vital 
force of Hiranyagarbha—what is it? this body in¬ 
cluding the organs, the microcosm, called ‘self’ because 
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it is accepted as their self by ignorant people. That 
which has been described in a general way as 'identi¬ 
fied with these/ is being elucidated by the specification 
with the organ of speech, the mind and the vital force. 

The manifestations of those foods belonging to 
Hiranyagarbha as they relate to the elements are being 
described: 

55to!:, arorl^yl 55>o:: || « n 

4. These are the three worlds. The organ 
of speech is this world (the earth), the mind is 
the sky, and the vital force is that world 
(heaven). 

These, the organ of speech, the mind and the vital 
force, are the three worlds called the earth, sky and 
heaven. This is being specified: The organ of speech 
is this world, the mind is the sky, and the vital force 
is that world. 

5 jot 03 00 ; ontoiir?:, 053^:, oror: 

II II 

5. These are the three Vedas. The organ 
of speech is the Rg-Veda, the mind is the Yajur- 
Veda and the vital force the Sama-Veda. 

iocitl ogpsqr 03 03 ; 3^ JR: 

snwt 11 ^ 11 
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6. These are the gods, the Manes and men. 
The organ of speech is the gods, the mind the 
Manes, and the vital force men. 

JUcTT sil?r f^T, 

sift: snn II II 


7. These are the father, mother and child. 
The mind is the father, the organ of speech the 
mother, and the vital force the child. 

Similarly ihese are the three Vedas, etc. These 
sentences are all easy. 


f^TTcf 


8. These are what is known, what it is 
desirable to know, and what is unknown. What¬ 
ever is known is a form of the organ of speech, 
for it is the knower. The organ of speech 
protects him (who knows this) by becoming that 
(which is known). 


These are what is known, what it is desirable to 
know, and what is unknown. This is being specified: 
Whatever is clearly known is a form of the organ of 
speech. Thc*§ruti itself gives the reason: For it is the 
knower, being self-luminous. How can that be other 
than a knower which brings to light other objects as 
well? It will be stated later on, Through the organ 
of speech, O Emperor, a friend is known ' (IV. i. 2). 
He who knows the particulars of the organ of speech 
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gets the following result: The organ of speech pro¬ 
tects him who knows its manifestations as given above, 
by becoming that which is known. That is, it becomes 
his food, or object of enjoyment, in that form. 

; 3BR II t II 

g. Whatever it is desirable to know is a form 
of the mind, for the mind is what it is desirable 
to know. The mind protects him (who knows 
this) by becoming that (which it is desirable to 
know). 

Similarly, whatever it is desirable clearly to know 
is a form of the mind, for the mind, since it takes the 
form of a doubt (considers the pros and cons of a 
thing), is what it is desirable to know. As before, he 
who knows the manifestations of the mind gets the 
following result: The mind protects him by becoming 
that which it is desirable to know^ i.e. it becomes his 
food in that form. 

agqqc, srnift ; 

SIM ci# II Ko II 

10 . Whatever is unknown is a form of the 
vital force, for the vital force is what is unknown. 
The vital force protects him (who knows this) by 
becoming that (which is unknown). 

Likewise whatever is completely unknown, and 
not even suspected, is a form of the vital force, for 
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the vital force is z&hat is unknown, as the Sruti speaks 
of it as undefined (Ch. II. xxii. i). Since the organ 
of speech, the mind and the vital force have been 
divided into the forms of what is known, what it is 
desirable to know, and what is unknown/ the state¬ 
ments, ' These are the three worlds, ' and so on, are to 
be accepted solely on the authority of the Sruti. Since 
we see these three forms, viz. w^hat is known, etc., are 
applicable to everything, it is from the statement of the 
Sruti that we are to understand that the meditation is 
to be confined to the particular objects as indicated. 
The vital force protects him by becoming that, i.e. 
becomes his food in the form of what is unknown. We 
often see that teachers and parents, for instance, help 
their pupils and (very young) children, barely suspect¬ 
ed by or unknown to them. Similarly the mind and 
vital force can be the food of the sage, barely suspected 
by and unknown to him (respectively). 


The manifestations of the organ of speech, the 
mind and the vital force relating to the elements have 
been described. The following (three) paragraphs deal 
with their manifestations relating to the gods: 






II. The earth is the body of that organ of 
speech, and this fire is its luminous organ. And 


1 This is a wider classification including all the previous 
ones mentioned in paragraphs 4 to 7, and involving a cross¬ 
division. Nevertheless we are to take them as they are, since 
the Sruti recommends them for meditation. 
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as far as the organ of speecli extends, so far 
extends the earth and so far does this fire. 

The earth is the body, or the external container, 
of that organ of speech which has been spoken of as 
the food of Hiranyagarbha, and this lerrestrial fire is 
its luminous organ, the content of the earth. The vocal 
organ of Hiranyagarbha has two forms: One is the 

effect (bod}/), the container and non-luminous: the 

other is the instrument (organ), the content and 

luminous. Both these, the earth and fire, are but the 
vocal organ of Hiranyagarbha. And as far as the 
organ of speech in its twofold aspect relating to the 
body and the elements extends, so far throughout 
extends the earth, the effect, as its container, and so 
far does this fire, which is the content and the instru¬ 
ment, pervading the earth in its luminous form. The 
rest is similar. 

fH:, ^ 

t II II 

12. Heaven is the body of this mind, and 
that sun is its luminous organ. And as far as the 
mind extends, so far extends heaven, and so far 
daps that sun. The two were united, and from 
that the vital force emanated. It is the Supreme 
Lord.* It is without a rival. A second being is 
indeed a rival. He who knows it as such has 
no rival. 

1 This is said for the purpose of meditation. 
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Heaven is the body, the effect, the container, of 
this mind that has already been spoken of as the food 
of Hiranyagarbha, and that sun is its luminous organ, 
the content. And as far as the mind in its aspect 
relating to the body or the elements extends, so far 
extends heaven, which is the container of the mind, 
the luminous organ, and so far does that sun, which 
is the luminous organ and the content. The two, fire 
and the sun, which are the forms of the organ of speech 
and the mind relating to the gods, the mother and 
father, were united, between the tw^o halves of the 
cosmic shell (heaven and earth), the one resolving to 
do the function of generation belonging to the father, 
the mind, or the sun, and the other that of manifesta¬ 
tion belonging to the mother, the organ of speech, or 
fire. And from that union the vital force, or Vayu^ 
emanated, to function as vibration. It, that which 
emanated, is the Supreme Lord, and not only that 
but it is also without a rival. What is a rival? A 
second being, appearing as an adversary, is called a 
rival. Hence the organ of speech and the mind, 
although they are different entities (from the vital 
force), never become its rivals, both being subordinate 
to the vital force (on the cosmic plane) as in the body. 
Incidentally, the result of meditation on this absence 
of rivalry is as follows: He, the sage, who knows it, 
the vital force, as such, as being without a rival, h^s 
no rival. 

afpJaJR ; 

nnq:, 5rRcq snq;, a 

^ The cosmic aspect of the vital force, symbolised by air. 
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13. Water is the body of this vital force, and 
that moon is its luminous organ. And as far as 
the vital force extends, so far extends water, and 
so far does that moon. These are all equal, and 
all infinite. He who meditates upon these as 
finite wins a finite world, but he who meditates 
upon these* as infinite wins an infinite world. 

Water is the body, the effect, the container of the 
organs, of this vital force that is the food ol Hiranya- 
garbha, not of the vital force that has just been 
described as the child, and that moon is its luminous 
organ, as before. And as jar as the vital force in its 
aspects relating to the body etc. exte^ids, so far extends 
water, and so far does that moon, the content of the 
water, the organ, which in its aspects relating to the 
body and the elements pervades the water. So these 
are the three kinds of food, called the organ of speech, 
the mind, and the vital force, which were produced by 
the father through rites with five factors. And the 
whole universe in its aspects relating to the body and 
the elements is pervaded by these. There is nothing 
besides these, either of the nature of an effect or an 
instrument (body or organ), and Hiranyagarbha is the 
sum of these. These, the organ of speech, the mind, 
and the vital force, are all equal in extensity—pervade 
whatever concerns the animate world in its aspects 
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relating to the body and the elements, and for this 
very reason they are infinite, tor they last as long as 
the relative universe. Surely we do not know of any 
relative universe apart from the bodies and organs. 
And it has been stated (pars. 11-13) that speech, mind 
and the vital force consist of the body and organs. He 
who, whoever, mediiatcs upon these —which are a part 
and parcel of Hiranyagarbha—in their aspect relating 
to the body or the elements, as finite, wins a finite 
world —a result which is commensurate with that medi¬ 
tation. That is, he is bom as linite, not as one wjith 
these. Bui he who meditates upon these as infinite, 
as consisting of the universe, a part and parcel of all 
beings, and unlimited, ivins an infimte world. 

It has been said that the father, after producing 
seven kinds of food through rites with five factors, 
designed three of them for himself. These, the results 
of those rites, have been explained. Now how are 
these the results of those rites? This is being answered: 
Because those three kinds of food also, we find, have 
five factors, for wealth and rites can also be included 
in them. Of them, the earth and fire, as has been 
explained, are the mother, heaven and the sun are the 
father, and the vital force (Vayu), which is between 
these two, is the child. In order to show how wealth 
and rites can be included in them the next two 
paragraphs are being introduced. 
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14. This Prajapati (Hiranyagarbha) has 
sixteen digits and is represented by the year. 
The nights (and days) are his fifteen digits, and 
the constant one is his sixteenth digit. He (as 
the moon) is filled as well as wasted by the 
nights (and days). Through this sixteenth digit 
he {xirmeates all these living beings on the new- 
moon night and rises the next morning. There¬ 
fore on tliis night one should not take the life of 
living beings, not even of a chameleon, in adora¬ 
tion of this deity alone. 

This Prajapati consisting of the three kinds of 
food, who is under consideration, is being particularly 
described as the year. He has sixteen digits or mem¬ 
bers and is represented by the year, consists of the 
year, or is Time. The nights and the days, i.e. the 
lunar days, are the fifteen digits of this Prajapati con¬ 
sisting of time, and the constant one, which is ever the 
same, is his sixteenth digit. He is filled as well as 
wasted by the nights, the lunar days, called the digits. 
In the bright fortnight the Prajapati who is the moon 
is filled by the lunar days beginning with the first, 
through the gradual increase of digits, i.e. waxes, till 

15 
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he attains the fulness of his orb on the full-moon night, 
and is also wasted by them in the dark fortnight 
through the gradual decrease of digits, till only the 
constant digit is left on the new-moon night. Through 
this abiding sixteenth digit called the constant one, he, 
the Prajapati who is Time, permeates all these living 
beings by means of the water they drink and the herbs 
they eat—pervades them in these two forms— on the 
new-moon night and, staying there overnight, rises the 
next morning, joined to the second digit. 

Thus that Prajapati consists of five factors: 
Heaven and the sun as well as mind are the father ; 
the earth and fire as well as the organ of speech are 
his wife, the mother ; the vital force is their child ; the 
lunar days, or digits, are wealth, for they increase 
and decrease like it ; and the fact that these digits, 
which are divisions of time, cause changes in the 
universe is the rite. Thus this Prajapati, as a whole, 
emerges as the result of rites with five factors, which 
is quite in accordance with his desire, Xet me have a 
wife, so that I may be born. And let me have wealth, 
so that I may perform rites ' (I. iv. 17). It is an 
accepted principle in life that the effect is commen¬ 
surate with the cause. Because this moon on this night 
abides in her constant digit permeating all living be¬ 
ings, therefore on this new-moon night one should not 
take the life of living beings, not kill them, not even 
of a chameleon, which is naturally vicious and is killed 
by people, because the very sight of it is inauspicious. 
One may ask : Is not the killing of animals forbidden 
by the dictum, ' One must not kill any animal except 
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where it is prescribed by the scriptures* (Cf, Ch. VIIL 
XV. i)? To this we reply: Yes, it is ; the present text, 
however, does not make an exception to that rule about 
the killing of animals at other times that the new-moon 
night, or even of the chameleon, but is only (a special 
prohibition) in adoration of this deity, the moon. 

^ 5 erpi 

^F 55 T, ^ 

5 fWfiRraft 
STTcJRT srf^TJTIl^- 

n II 

15. That Prajapati who has sixteen digits 
and is represented by the year is indeed this man 
who knows as above. Wealth constitutes his 
■fifteen digits, and the body his sixteenth digit. 
He is filled as well as wasted by wealth. This 
body stands for a nave, and wealth is the felloe. 
Therefore if a man loses everything, but he him¬ 
self lives, people say that he has only lost his 
outfit. 

He who has been remotely described as that 
Prajapati who has sixteen digits and is represented by. 
the year, should not be considered to be altogether 
remote, because he is directly observed as this one. 
Who is it? This man who knows the Prajapati con¬ 
sisting of the three kinds of food to be identical with 
himself, as described above. What is the similarity 
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between them? This is being explained: Wealth such 
as cattle consiitiiies the fifteen digits of this man who 
knows as above, for it increases and decreases, and it 
aids the performance of rites. To contribute to his 
completeness, the body is the sixteenth digit of this 
sage, corresponding to the constant digit (of the moon). 
Like the moon he is filled as well as wasted by wealth. 
This is a familiar thing in everyday life. This stands 
for a nave, is fit to be such. What is it? This body. 
And wealth is the felloe, stands for the external out¬ 
fit, like the spokes and felloes of a wheel. Therefore 
even if a man loses everything, suffers that affliction, 
but he hifnself, corresponding to the nave of a wheel, 
lives, people say that he has only lost his outfit, been 
deprived of his outer trappings, like a wheel losing its 
spokes and felloes. That is to say, if he is alive, he 
again grows by means of wealth, corresponding to the 
spokes and felloes. 


Thus it has been explained how a man by the 
performance of rites with five factors combined with 
meditation, the divine wealth, becomes the Prajapati 
consisting of the three kinds of food. And it has also- 
been said that wealth such as the wife stands for the 
outfit. In the previous portion it has only been known 
in a general way that sons, rites and meditatioh lead 
to the attainment of the worlds, but not that there is 
a very definite relation between them and those results. 
This relation between the means such as the son and 
the particular results has to be stated. Hence the 
following paragraph : 
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i6. There are indeed three worlds, the 
world of men, the world of the Manes and the 
world of the gods. This world of men is to be 
won through the son alone, and by no other rite; 
the world of the Manes through rites; and the 
world of the gods through meditation. The 
world of tlie gods is the best of the worlds. 
Therefore they praise meditation. 

The word 'Atha' is introductory. There are 
indeed three worlds attainable by means mentioned in 
the scriptures, neither more nor less.—'Indeed' is 
intensive.—Which are the}^? The world of men, the 
world of the Manes and the world of the gods. Of 
these, this world of men is to be won or attained 
through the son alone as means, and by no other rite, 
nor meditation. The last two words are understood. 
How this world is to be won through the son we shall 
explain later on. The world of the Manes through 
rites alone such as the Agnihotra, neither through the 
son nor through meditation. And the world of the 
gods through meditation, neither through the son nor 
through rites. The world of the gods is the best of the 
three worlds. Therefore they praise meditation, as 
being the means of attaining it. 

awira: c^f 
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17. Now therefore the entrusting: When a 
man thinks he will die, he says to his son, ‘You 
are Brahman, you are the sacrifice, and you are 
die world.' The son replies, ‘I am Brahman, 
I am the sacrifice, and I am the world.’ (The 
father thinks:) ‘Whatever is studied is all 
unified in the word “ Brahman. ” Whatever 
sacrifices there are, are all unified in the word 
“ sacrifice. ” And whatever worlds there are, 
are all unified in the word “ world. ” All this 
(the duties of a householder) is indeed this much. 
He, being all this, will protect me from (the ties 
of) this world. ' Therefore they speak of an 
educated son as being conducive to the world. 
Hence (a father) teaches his son. When a father 
who knows as above departs from this world, he- 



I- 5 -I 7 ] 


BRHADARANYAKA VPANI^AD 


231 


penetrates his son together with the organ of 
speech, the mind and the vital force. Should 
anything be left undone by him through ally slip 
the son exonerates him from all that. Therefore 
he is called a son. The father lives in this world 
through the son. Divine and immortal speech, 
mind and vital force permeate him. 

Thus the three means called the son, rite and 
meditation have been connected with their respective 
results, the three worlds. A wife, being an aid to the 
obtaining of a son and the performance of rites, is not 
a separate means, and has therefore not been separate¬ 
ly mentioned. Wealth too, being an aid to the per¬ 
formance of rites, is not a separate means. It is a 
well-known fact that meditation and rites lead to the 
winning of the worlds by merely coming into existence. 
But one does not know how a son, not being of the 
nature of an activity, can help to win them. This 
has to be explained. » Now therefore follows the 
entrusting. This is the name of the rite which is going 
to be described. It is called 'entrusting,' because a 
father in this manner entrusts his own duties to his 
son. When should this be done? This is being 
stated : When a man, a father, on account of some 
omen or otherwise, thinks he will die, he says to his 
son, calling him, 'You are Brahman, you are the 
sacrifice, and you are the world.* The son, thus 
addressed, replies, * / am Brahman, I am the sacrifice, 
and I am the world, ^ Having already been instructed, 
he knows what to do ; so he says these three sentences. 



232 


BRHADARANYAKA VPANISAD 


[ 1 - 5 -I 7 


Thinking the meaning of these sentences to be 
hidden, the Sruti proceeds to explain them. Whatever 
is studied has been or remains to be studied, is all 
unified in the word 'Brahman/ That is, let the study 
of the Vedas which so long was my duty, be hence¬ 
forth done by you, for you are Brahman. Similarly 
whatever sacrifices there are, that were to be performed 
by me, whether I have performed them or not, are all 
unified in the word ^sacrifice/ That is, let whatever 
sacrifices I used to perform, be henceforth performed 
by you, for you are the sacrifice. And whatever 
worlds there are, that were to be won by me, whether 
I have won them or not, are all unified in the word 
'world/ Henceforth you should win them, for you 
are the world. PTom now on I entrust to you the 
resolve which w'as mine of dutifully undertaking study, 
sacrifices and the conquest of the worlds, and 1 am 
freed from the resolve concerning these ties of duty. 
All this the son accepted as it was, having been in¬ 
structed to that effect. 

Guessing this intention of the father, the Sruti 
says: All this, the whole duty of a householder, is 
indeed this much, viz. that he must study the Vedas, 
perform sacrifices and win the worlds. He, being all 
this, taking all this load of mine off me and putting it 
on himself, will protect me from this world. The past 
tense has been used in the sense of the future, there 
being no restriction about tense in the Vedas. Because 
a son who is thus trained will free his father from this 
world, i.e. from the ties of duty on earth, therefore 
Brahmanas speak of an educated son as being con¬ 
ducive to the world for his father. Hence a father 
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teaches his son, hoping he will be conducive to his 
attainment of the world. When a father who knows 
as above, who has entrusted his resolve about his 
duties to his son, departs from this world, he pene¬ 
trates or pervades his son together with the organ of 
speech, the mind and the vital force, which are under 
consideration. Owing to the cessation of the cause 
(false notion etc.) which limited them to the body, the 
father's organ of speech, mind and vital force pervade 
everything in their cosmic form as the earth, hre and 
so on, like the liglit of a lamp within a jar when the 
latter is broken. The father too pervades everything 
along with them, for he is identified with the organ 
of speech, the mind and the vital force. He thinks, T 
am the infinite organ of speech, mind and vital force, 
whose manifestations have various aspects such as 
that relating to the body. ' Therefore it has been 
rightly said, ‘ He penetrates his son together with the 
organ of speech, the mind and the vital force, ' for he 
follows these. He becomes the self of all including the 
son. The idea is this : A father who has a son 
instructed in this way remains in this very world as 
that son ; that is, he should not be considered to be 
dead. Witness another ^ruti, *This other self of his 
is his substitute for the performance of meritorious 
rites' (Ai. IV. 4, adapted). 

Now the derivation of the word Tutra ' (son) is 
being given: Should anything, any duty, be left un¬ 
done by him, the father, through any slip or slight 
omission in the middle, the son exonerates him from 
all that unfulfilled duty of his standing as an obstacle 
to his attainment of the world, by fulfilling it him- 
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self. Therefore, because he saves his father by fulfill¬ 
ing his duties, he is called a son. This is the deriva¬ 
tive meaning of the word ‘Putra'—one who 'saves' the 
father by 'completing' his omissions. The father 
although dead, is immortal and lives in this world 
through such a son. Thus he wins this world of men 
through his son. The world of the Manes and that of 
the gods are not won in that way, but simply by the 
fact of existence of meditation and rites. These help 
to attain the worlds not by undertaking some other 
activity like the son, but by simply coming into exist¬ 
ence. Divine and immortal speech, mind and vital 
force, those pertaining to Hiranyagarbha, permeate 
him, this father who has entrusted his duties to his 
son. 

II II 

i8. The divine organ of speech froni the 
earth and fire permeates him. That is the divine 
organ of speech through which whatever he says 
is fulfilled. 

How does this take place? This will be explained . 
in this and the next two paragraphs. The Sruti itself 
has shown that the son, rites and meditation lead 
respectively to the world of men, of the Manes and of 
the gods. Here some prattlers (the Mimaihsakas) 
ignorant of the particular import of the Sruti say that 
the means such as the son lead to liberation. The 
Sruti has thus gagged them: Beginning with the 
statement that rites with five factors are undertaken 
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with material ends, in the passage, ' Let me have a 
wife, ' etc. (I. iv. 17), it has, among other things, con¬ 
cluded by connecting the son and the rest with their 
respective results. Therefore it is proved that the 
Sruti text referring to the (three) debts applies to an 
ignorant man and not one who has realised the Supreme 
Self. It will also be stated later on, ' What shall we 
achieve through children, we who have attained this 
Self, this world?' (IV. iv. 22). 

Others^ say that the winning of the worlds of the 
Manes and the gods means turning away from them. 
And if one has a son and at the same time performs 
rites and meditation together, one turns away from 
these three worlds, and through the knowledge of the 
Supreme Self attains liberation. Hence, they say, the 
means such as the son lead indirectly to liberation 
itself. To silence them also, this portion of the Sruti 
sets itself to show the results attained by a man who 
has a son to whom he has entrusted his own duties, 
who performs rites and who knows the meditation on 
the three kinds of food as identical with himself. And 
one cannot say that this very result is liberation, for 
it is connected with the three kinds of food, and all the 
foods are the effects of meditation and rites, since the 
father is stated to produce them again and again, and 
there is the statement about decay, ‘ If he does not do 
this, it would be exhausted' (I. v. 2). Thus only 
would the mention of the effect and instrument in the 
words, 'body' and ‘luminous organ’ (I. v. 11-13), be 
appropriate. Besides, the topic is concluded by a 


1 Bhartrprapafica is meant. 
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representation of the foods as consisting of name, 
form and action : This (universe) indeed consists of 
three things, ' etc. (I. vi. i). And it cannot be deduced 
from this one sentence in question (I. v. 16) that these 
three means being combined lead to liberation in the 
case of some, and identity with the three kinds of food 
in the case of others, for the sentence only admits of 
a single interpretation, viz. that means such as the son 
lead to identity with the three kinds of food. 

The divine organ of speech, that which n^lates to 
the gods, from the earth and fire permeates him, this 
man who has entrusted his duties to his son. The 
divine organ of spc^ech, consisting of the earth and 
fire, is the material of the vocal organs of all. But 
(in an ignorant man) it is limited by attachment and 
other evils pertaining to the body. In the case of the 
sage, these evils being eliminated, it becomes all- 
pervading, like water, or like the light of a lamp, when 
its obstruction has been removed. This is expre.ssed 
by the text, 'The divine organ of speech from the earth 
and fire permeates him.' And that is the divine organ 
of speech, devoid of the evils of falsehood etc. and 
pure, through which whatever he says about himself 
or others is fulfilled. That is, his speech becomes 
infallible and irresistible. 

arsit ST u u n 

19. The divine mind from heaven and the 
sun permeates him. That is the divine mind 
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through which he only becomes happy and 
never mourns. 

Similarly ihe divine mind -from heaven and the 
Sun permeates him. And that is the divine mind, 
being naturally pure, through which hr only becomes 
happy and never mourns, not being connected with 
the causes of grief. 

fg: sirnr snfeia ^ 

sTTorif sf sisJr fr ; 

^ ^dRWkW I I 5 - 

sjjrnnjqf^ I jrh: sr^qrar 

dgqfd , q f ^ qiq 

II ^0 II 

20. The divine vital force from water and 
the moon permeates him. That is the divine 
vital force which, when it moves or does not 
move, feels no pain nor is injured. He who 
knows as above becomes the self of all beings. 
As is this deity (Hiranyagarbha), so is he. As 
all beings take care of this deity, sp do they take 
care of him. Howsoever these beings may 
grieve, that grief of theirs is connected with 
them. But only merit goes to him. No demerit 
ever goes to the gods. 

Likewise the divine vital force from water and the 
moon permeates him. It is being specified : That is 
ihe divine vital force which, when it moves among the 
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different beings taken individually, or does not move, 
when they are taken collectively—or moves in moving 
animals and does not move in stationary objects— 
feels no pain, is not affected by fear that causes 
sorrow, nor is injured or killed. He who knows the 
meditation on the three kinds of food as identical with 
himself, as described above, becomes the self of all 
beings, becomes their vital force, their mind and their 
speech, and thus, being the self of all beings, becomes 
omniscient and the doer of everything as well. This 
is the impoii;. As is this deity, Hiranyagarbha, who 
attained this state first, so is he —his omniscience or 
omnipotence is never thwarted. 'He' refers to the 
sage who is compared with the other. Moreover, as 
all beings take Qare of or worship this deity, Hiranya¬ 
garbha, through sacrifices etc., so do they take care of 
him, one who knows as above, constantly offer him 
worship consisting of sacrifices etc. 

Now a doubt arises : It has been said that he 
becomes the self of all beings. Hence, being identified 
with their bodies and organs, he may be affected by 
their joys and sorrows. To which the answer is : Not 
so, for his understanding is not limited. It is those 
that identify themselves with limited objects who are 
seen to be affected by sorrow when, for instance, they 
are abused by anybody, thinking he has abused them. 
But this sage who is the self of all has no particular 
notion of identity with either the object that is abused 
or the agency that abuses, and cannot therefore be 
miserable on that account. And there is no ground 
for sorrow as in the case of that due to someone's 
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death. As when somebody dies, a man feels miser¬ 
able, thinking that he was his son or brother—the grief 
being due to this relationship, and where this cause is 
absent, one, although witnessing that death, is not 
afflicted, similarly this divine being, wfflo is not identi¬ 
fied with limited things, having no defects such as the 
false notions about 'mine' or 'yours,' and so on, which 
lead to misery, is not affected by it. 

This is being expressed: Howsoever these beings 
may grieve, that grief of theirs, the pain due to that 
grief and the like, is connected with them, for it is due 
to their identification with limited things. But in the 
case of one who is the self of all, what can be connected, 
or disconnected, and with what? But only merit, i.e. 
good results, goes to him, the sage who is enjoying the 
status of Hiranyagarbha. He has done exceedingly 
meritorious work ; hence only the results of that go to 
him. No demerit ever goes to the gods, for there is 
no scope for the results of evil actions among them. 
That is, misery, which is the result of evil actions, does 
not go to them. 

Meditation on all three—the organ of speech, the 
mind and the vital force—without any distinction has 
been described in tlie passage, 'These are all equal, 
and all infinite' (I. v. 13). No speciality attaching to 
any one of these has been mentioned. Should one 
understand this as it is, or upon examination may 
some distinction be found in any one of these either 
for the purposes of a vow or meditation ? This is being 
answered: 
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ct^qK«qiqslt snoir ?%; ^ 5 gig ac^r»iqi g^ 
qftqsf^ qg% q teg ; q ^ fgig^T 
S’sgfe, Igis^rat Hrri ?cqv:gTcJiq[ ti RK \\ 

21 . Now a consideration of the vow: Praja- 
pati projected the organs. These, on being 
projected, quarrelled with one another. The 
organ of speech took a vow, ‘ I will go on speak¬ 
ing. ’ The eye: ‘ I will see. ’ The ear; ‘ I will 
hear. ’ And so did the other organs according to 
their functions. Death captured them in the 
form of fatigue—it overtook them, and having 
overtaken them it controlled them. Therefore 
the organ of speech invariably gets tired, and so 
do the eye anc^ the ear. But death did not over¬ 
take this vital force in the body. The organs 
resolved to know it. ‘ This is the greatest 
among us that, when it moves or does not move, 
feels no pain nor is injured. Well, let us all be 
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of its form. ' They all assumed its form. There¬ 
fore they are called by this name of ‘ Prana. ' 
That family in which a man is born who knows 
as above, is indeed named after him. And he 
who competes with one who knows as above 
shrivels, and after shrivelling dies at the end. 
This is with reference to the body. 

Now begins a consideraiion oj the vow or act of 
meditation—among these organs whose function is to 
be observed as a vow? Prajdpali (Viraj), after pro¬ 
jecting the beings, projected the organs such as that 
()[ speech, called here ‘work,’ because they are in¬ 
struments of work. The particle ‘ha’ denotes tradi¬ 
tion. These, on being projected, quarrelled with one 
another. How? The organ oj speech took a vow, 7 
imll go on speaking, will never stop doing my function 
of speaking. If there is anybody who, like me, can 
keep at his function, let him show his strength.’ 
Similarly the eye: 7 will see/ The ear: 7 will hear/ 
And so did the other organs according to their respect¬ 
ive junctions. Death, the destroyer, captured them, 
the organs, in the jorm oj jatigue. How? It overtook 
them, appeared among those organs, as they were 
engaged in their functions, in the form of fatigue, and 
having overtaken them it, death, controlled them, i.e. 
stopped them from functioning. Therejorc, to this day, 
the organ oj speech, being engaged in its function of 
speaking, invariably gets tired, ceases to function, 
being affected by death in the form of. fatigue. And^ 
so do the eye and the ear. But death in the fonn of 

16 
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fatigue did not overtake this vital force in the body, 
which functions in the mouth. Therefore even now it 
functions tirelessly. The other organs resolved to know 
it, 'This is the greatest, foremost, among us, because, 
when it moves or does not move, it feels no pain nor 
is injured. Well, let us now all be of its form, identify 
ourselves with the vital force.' Having decided thus, 
they all assumed its form, realised the vital force as 
their own self—observed the function of the vital force 
as a vow, thinking their own functions as insufficient 
to ward off death. Because the other organs have the 
form of the vital force in so far as they are mobile, and 
have their own form in so far as they perceive objects, 
therefore they, the organ of speech and the rest, are 
called by this name of 'Prana/ Nothing can be mobile 
except the vital force. And we observe that the 
functions of the organs are always preceded by move¬ 
ment. 

That family in which a mafi is born who knows 
as above, that all the organs are but the vital force and 
are named after it, is indeed named after him by 
people. It is known by the name of the sage, that it 
is the family of such and such, as ‘the line of TapatL'^ 
This is the result accruing to one who knows as above, 
that the organ of speech and the rest are but forms of 
the vital force and are named after it. And he who 
competes as a rival with one who knows as above, with 
the sage who identifies himself with the vital force, 
shrivels in this very body, and after shrivelling dies at 
the end, he does not die suddenly without suffering. 


^ The daughter of the sun. 
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This is with reference to the body: Here is concluded 
the subject of meditation on the vital force as identical 
with oneself in so far as it relates to the body. That 
relating to the gods will be next taken up. 


^ srmrsif JTBw: sim:, 
?i5irT ^srar:, q 
^*513: IIII 


22 . Now with reference to the gods: Fire 
took a vow, ' I will go on burning. ' The sun: 

' I will give heat. ' The moon: ‘ I will shine. ' 

And so did the other gods according to their 
functions. As is the vital force in the body 
among these organs, so is Vayu (air) among 
these gods. Other gods sink, but not air. Air 
is the deity that never sets. 


Now the meditation with reference to the gods is 
being described. It is being decided which deity is the 
best for the purpose of observing his functions as a 
vow. Everything here is as in the preceding para¬ 
graph with reference to the body. Fire took a vow, 
*I will go on burning/ The sun : '[ will give heat/ 
The moon : T will shme/ And so did the other gods 
according to their functions. As, with reference to the 
body, is the vital force in the body among these organs, 
not overtaken by death, nor stopped from functioning 
—remaining intact in its vow' of functioning as the 
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vital jorco, so is Viiyu (air) among these gods such as 
lire. Other gods such as fire sink, or set, cease to 
function, like the organ of speech etc. in the body, but 
not air, like the vital force in the body. Therefore air 
is the deity that nex)cr sets. Thus it is decided after 
consideration that the vow of one who identifies one¬ 
self with tile vital force with reference to the body, and 
with air with reference to the gods, is unbroken. 

31^ 5!T5r€r 

rra^fa’ f % snnnsT •, ‘?i 

M e Q3RI, 3 sg:’ ?fai qsrr 

1 aRf intniTs#- 

^ qrnr 

g rfgg ^ gr^, ^ ^ggig sRi^pg ?i^lgjaT 
3 igfg II II f{g gr§ioTq[ 11 

23. Now there is this verse: ‘ The gods 

observed the vow of that from which the sun 
rises and in which he sets. It is (followed) 

to-day, and it will be (followed) to-morrow. ’ 
The sun indeed rises from the vital force and 
also sets in it. What these (gods) observed then, 
they observe to this day. Therefore a man 

should observe a single vow—do the functions of 
the Prana and Apana (respiration and excre¬ 
tion), lest the evil of death (fatigue) should over¬ 
take him. And if he observes it, he should seek 
to finish it. Through it he attains identity with 
this deity, or lives in the same world with it. 
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Now there is this verse or Mantra that brings out 
this very meaning: 'The gods, tire and the rest, and 
the organ of speech etc. (in the body), in ancient times, 
after consideration observed the vow of that, viz. air 
and the vital force, from which the sun rises —exter¬ 
nally he rises from air, and as the eye in the body, 
from the vital force— and in which, air and the vital 
force, he sets in the evening, and when a man goes to 
sleep. It is followed by the gods to-day, now, and it 
will he followed by them to-morrow, in future. The 
words ' followed by the gods ' are understood. Now 
the Brahmana brielly explains this Mantra : The su7t 
indeed rises from the vital force and also sets in it. 
What is the meaning of the words, ' The gods observed 
the vow of that. ... It is (followed) to-day, and it 
will be (followed) to-morrow’? this is being stated: 
What vow these gods, fire and the rest and the organ 
of speech etc., observed then, i.e., the vow of air and 
of the vital force, they observe to this day, and will 
observe unbroken. But the vow of the organ of speech 
etc, and of hre and the rest is broken, for we see that 
at the time of setting, and when one falls asleep, they 
sink in air and the vital force respectively. 

Similarly it has been said elsewhere, ‘When a 
man sleeps, his organ of speech is merged in the vital 
force, and so are the mind, the eye and the ear. 
And when he awakes, these again arise from the vital 
force. This is with reference to the body. Now 
with reference to the gods: When fire goes out, 
it sets in air. Hence they speak of it as having set. 
It indeed sets in air. And when the sun sets, he 
■enters air, and so does the moon ; the quarters too rest 
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on air. And they again arise from the air' (S. X. hi. 
3 6 - 8 ). 

Because this one vow of air and the vital force, 
consisting of vibration or movement, persists in the 
gods such as fire and in the organ of speech etc.— 
since all the gods follow it alone, therefore a man, 
another person also, should observe a single vow. 
What is that? Do the functions of the Prana and 
Apdna. The functions of these two, viz., respiration 
and excretion, never stop. Therefore, giving up the 
functions of all other organs, he should observe this 
one vow, lest the evil of death in the form of fatigue 
should overtake him. ‘Lest' denotes apprehension. 
Tf I swerve from this vow, I am sure to be overtaken 
by death'—with this dread at heart he should observe 
the vow of the vital force. This is the idea. And if 
he observes it, does take up the vow of the vital force, 
he should seek to finish it. If he desists from this 
vow, the vital force and the gods would be flouted. 
Therefore he must finish it. Through it, the observ¬ 
ance of this vow of identification with the vital force, 
thinking, 'The vocal and other organs in all beings as 
well as fire and the other gods are but a part and 
parcel of me, and I, the vital force, the self, initiate 
all movement,’ he attains identity with this deity, the 
vital force,^ or lives in the same world with it. This 
latter result takes place when the meditation is not up 
to the mark. 


* Of which Hiranyagarbha is the cosmic aspect. 
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T. This (universe) indeed consists of tliree 
things: name, form and action. Of those 

names, speech (sound in general) is the Uktha 
(source), for all names spring from it. It is their 
Saman (common feature), for it is common to all 
names. It is their Brahman (self), for it sustains 
all names. 

The differentiated universe consisting of means 
and ends, which was introduced as the subject-matter 
of ignorance, with its results culminating in identifica¬ 
tion with the vital force, as well as its state prior to 
manifestation denoted by the word ‘undifferentiated/ 
like a tree and its seed—all this indeed consists of three 
things. What are they? Name, form and action, all 
non-Self, and not the Self that is the Brahman, imme¬ 
diate and direct. Therefore one should turn away 
from it. This is the import of this section. One 
whose mind is not averse to this non-Self, has no in¬ 
clination to meditate upon the Self, one’s own woild, 
as T am Brahman,’ for the two tendencies—one 
going outwards and the other devoting itself to the 
inner Self—are contradictory. Compare the following 
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from the Katha Upanisad (IV. i): 'The self-born 
Lord injured the organs by making them outgoing in 
tlu'ir tendencies. Therefore they perceive only external 
things, but not the inner Self. Once in a while some 
steady man, desiring immortality, turns his gaze in¬ 
wards and sees the inner Self.' 

How can one establish the fact that this differen¬ 
tiated and undifferentiated universe made up of ac¬ 
tions, th('ir factors and their results, consist^ 
name, form and action, and is not the Self? This is 
being answered: Of those 7iamcs as set forth (in the 
preceding portion), speech, i.e. sound in general—for 
it has been slated, 'And any kind of sound is but the 
organ of speech’ ( 1 . v. 3 )— is the Ukiha, the cause or 
material of these particular names, as the salt rock is 
oi particles of salt. This is expressed by the text: 
For all names, the differentiations such as Yajhadatia 
and Devadatta, spring from it, this generality ot 
names, like particles of salt from the salt rock. And 
an effect is not separate from its cause. Also partic¬ 
ulars are included in the general. How does the 
relation of general and particulars apply here? It, 
sound in general, is their Sdman, so called because of 
sameness, i.e., common feature. For it is common to 
all names, which are its own particular forms. Another 
reason is that the particular names, being derived from 
it, are not different from it. And we see that some¬ 
thing wLich is derived from another is not different 
from it, as a jar, for instance, is not different from 
clay. How are particular names derived from speech? 
This is being explained: Because it, what is designated 
by the word 'speech,’ is their Brahman, self, for names 
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are derived from speech, since they have no reality 
apart from sound. This is being dtanonstraled: For 
it, sound in general, sustains or supports all names or 
particular sounds by giving them reality. Thus on 
account of their relation as cause and elf'ect, and as 
general and particulars, and the one giving the other 
nullity, particular names are proved tf) be just sound. 
Similarly in the next two paragraphs all this is to be 
applied as here set forth. 

wftr ftsrft ii r n 

2. Now of forms the eye (anything visible) 
is the Uktha (source), for all forms spring from 
it. It is their Saman (common feature), tor it is 
common to all forms. It is their Brahman (s('lf), 
for it sustains all forms. 

Nozs^ of forms, white, black-, etc., tJic eye, i.e. 
anything that is perceptible to the eye, form in general, 
or whatever is visible, whicli is here denoted by the 
word ‘eye/ {is the Uktha), For all forms spring from 
it. It is their Saltan, for ii is common to all forms, 
It is their Brahman, for it sustains all forms. 

am «KH «i i«rcJlc5i|id^i4j*<F5aij., ai^ ft ftr 
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3. And of actions the body (activity) is the 
Uktha (source), for all actions spring from it. 
It is their Saman (common feature), for it is 
common to ah actions. It is their Brahman 
(self), for it sustains all actions. These three 
together are one—this body, and the body, 
although one, is these three. This immortal 
entity is covered by truth (the five elements): 
The vital force is the immortal entity, and name 
and form are truth; (so) this vital force is 
covered by them. 

Now all particular actions consisting of thought 
and perception as well as movement are being sum¬ 
med up in activity in general. How? Of all particular 
actions the body, i.e. activity in general, the Uktha. 
The activity of the body is here called the 'body,' for 
it has been stated that one works through the body. 
And all activity is manifested in the body. Hence 
action or activity in general, haviRg its seat in the 
body, is designated by the word 'body.' The rest is 
to be explained as before. These three, viz. name, 
form and action described above, combining together, 
being the support of one another and the cause of one 
another's manifestation, and merging in one another, 
like three sticks supporting one another, are one. In 
what form are they unified? This is being stated: 
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This body, this aggregate of body and organs. This 
has been explained under the three kinds of food, 
‘This body is identified with these/ etc. (L v. 3). The 
whole differentiated and undifferentiated universe is 
this much—consists of name, form and action. And the 
body, although one, viz. this aggregate of body and 
organs, yet existing in different forms in its aspects 
relating to the body, the elements and the gods, is 
these three, name, form and action. This immortal 
entity, presently to be mentioned, is coverecf'by truth. 
This sentence is being explained: The vital force, 
which is of the nature of an organ, which supports the 
body from within, and is (a limiting adjunct of) the 
Self, is the immortal entity. And name and form, 
represented by the body, which is an effect, are truth, 
(So) this vital force, which is active and supports name 
and form, is covered or hidden (by them), which arc 
external, made up of the body, subject to origin and 
destruction, and mortal. Thus the nature of the 
relative universe, which is the subject-matter of ignor¬ 
ance, has been pointed out. After this the Self, which 
is the subject-matter of knowledge, has to be studied. 
Hence the second chapter is being commenced. 



CHAPTER H 

SECTION I 


'The Self alone is to be meditated upon’ (I. iv. 
7) ; to search after It is to search after everything ; and 
that Self; being dearer than everything else, is to be 
searched after. The passage, Tt knew only Itself as, 
'T am Brahman” ’ (I. iv. lo), shows that the Self 
alone is the subject-matter of knowledge. And what 
is concerned with seeing differences is the subject- 
matter of ignorance, as indicated in the passage, '(He 
who worships another god thinking), “He is one, and 
1 am another,” does not know’ (Ibid.). 'It should be 
realised in one form only’ (IV. iv. 20), 'He goes from 
death to death who sees difference, as it were, in It' 
(IV, iv. 19 ; Ka. IV. 10)—in such passages as these all 
the Upanisads differentiate the subject-matter of knowl¬ 
edge from that of ignorance. 

Of these the whole subject-matter of ignorance has 
been explained up to the end of the first chapter, by 
assigning the differences regarding ends and means to 
their respective places. And that entire subject-matter 
of ignorance which has been so explained is of two 
kinds: Internally it is the vital force, the sustainer and 
illuminer, and immortal—comparable to the posts etc. 
of a house. Externally it is denoted by the word 
'truth,’ which is an effect, non-luminous, subject to 
birth and death, and mortal—corresponding to the 
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straw, Ku^a grass and earth in a house. T>v that is 
the vital force (denoted by the word ‘immortality') 
covered'—thus it has been concluded. And that 
same vital force has various ramifications according to 
the different external media through which it mani¬ 
fests itself. It is said that the vital force is one god. 
Its one common external body, with the sun etc. as its 
different parts, is variously designated by such terms 
denoting the body as Viraj, Vai^vanara, the self of a 
human form, Prajapati, Ka and Hiranyagarbha. To 
think that Brahman, one and manifold, is this much 
only, that there is nothing more than this, and that he 
is completely limited by each body, conscious, the 
agent and experiencer, has obvious reference to the 
subject-matter of ignorance. A Brahmapa named 
Gargya who has accepted this (conditioned) Brahman 
as his self, is put forward as the speaker ; while Ajata- 
i^atru, who believes in the opposite kind of Brahman 
as his self, is the listener. 

This method is adopted because if a subject is 
presented in the form of a story comprising a prima 
jade view and a conclusion, it is easily understood by 
the listener. If, on the contrary, it is presented only 
through sentences that convey the bare meaning, as in 
the case of logic, it is very difficult to understand, 
because the truth is highly abstruse. As has been 
elaborately shown in the Katha Upanisad, in such 
passages as, That which is rare for many even to 
hear of,' etc. (II. 7), that Brahman is intelligible only 
to a highly purified divine intellect and unintelligible 
to an ordinary intellect. So also in the Chhandogya 
Upanisad, 'He only knows who has got a teacher’ 
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(VI. xiv. 2), and 'Knowledge received from the 
teacher alone (is best)’ (Ch. IV. ix. 3). And in the 
Gita, 'Sages who have realised the truth will instruct 
you in knowledge’ (IV. 34). Here too the great 
abstruseness of Brahman will be sot forth in elaborate 
detail in the conversation between Sakaiva and Yajfia- 
valkya. Hence the attempt to present the truth in the 
form of a story comprising a prima jade view and a 
conclusion is quite reasonable. 

Moreover, the story is meant to teach rules of 
conduct. If the teacher and the student be such and 
such, then the import underlying the story is under¬ 
stood. The story also forbids the use of mere argu¬ 
mentation, as given out in the following Sruti and 
Smrti passages, ‘This understanding is not to be 
attained through argument’ (Ka. II. 9), and To one 
who has been burnt by logic-chopping (this instruction 
is) not (to be given)’ (Mbh. XII. cclii. 18). That faith 
is a great factor in the realisation of Brahman is 
another implication of the story, because in the story 
Gargya and Ajatai^atru are seen to have great faith. 
‘One who has faith attains knowledge,* also says the 
Smrti (G. IV. 39). 




3RT n t n 

1 . Om. There was a man of the Garga 
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family called Proud Balaki, who was a speaker/ 
He said to Ajatasatru, the King of Benares, ' I 
will tell you about Brahman. ' Ajatasatru said, 
' For this profxjsal 1 give you a thousand (cows). 
People indeed rush saying, '' Janaka, Janaka. 

(I too have some of his qualities.)’ 

There was at some past date a man holding the 
prima facie view and knowing only the conditioned 
Brahman which is the subject-matter of ignorance, of 
the Garga family, descended from Garga, called Proud 
Bdldki. 'Proud/ because of his very ignorance about 
the real Brahman. 'Balaki'—the son of Balaka. The 
particle 'ha' relcrs to tradition as set forth in the story. 
Who was a speaker, one skilled in expounding, 
eloquent. He said to Ajatasatru, the King of Benares, 
after approaching him, 7 will tell you about Brah¬ 
man/ 'I'hus accosted, Ajatasatru said, ' For this pro¬ 
posal that you have made to me I give you a thousand 
cows.' The idea is, that little statement is the reason 
for the gift of a thousand cows. Why is the instruction 
about Brahman itself not made the reason for this gift, 
instead of the mere proposal about it? Because the 
Sruti itself sets forth the King's intention. The two 
sentences, 'Janaka is benevolent,' and 'Janaka loves 
to hear,' have been condensed into the two words 
'Janaka, Janaka/ Indeed signifies a well-known fact. 
The King means: Janaka is benevolent, and he likes 
to hear about Brahman ; so people who want tc hear 
or speak about Brahman or want some present rush 

^ I'lu* same topic is dealt with in th(‘ fourtli and last 
chapter of the Kausitaki Bpanisad also. 
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to him. J'hcreforo (by your proposal) you have given 
me loo a chance to donionstrate all those qualities. 
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2 . Garf^ya said, ‘ That being who is in the 
sun, I meditate upon as Brahman. ' Ajatasatru 
said, ‘ Please don't talk about him. I meditate 
upon him as all-surpassing, as the head of all 
beings and as resplendent. ' He who meditates 
upon him as such becomes all-surpassing, th(^ 
head of all beings and resplendent.* 

When the King was thus eager to listen and turned 
towards him, Gdrgya said, 'The being who identifies 
himself both with the sun and the eye, and who having 
entered the body through the eye resides in the heart 
as the ego, the expcriencer and digent—that being I 
meditate or look upon as Brahman in this aggregate 
of body and organs. Therefore I ask you to meditate 
upon that being as Brahman.' Thus addressed, 
Ajatasatru replied stopping him by a gesture of the 
hand, 'Please don't talk about him, this Brahman, as 
something to be known.' The repetition of the 
negative particle is for stopping further speech. 
'When both of us know the same Brahman, you insult 
me by trying to make me out as ignorant. Hence 
please don't discuss this Brahman. If you know of 
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any other Brahman, you should tell me of that, and 
not of what I already know. If, however, you think 
that I know only Brahman, but not his particular 
attributes nor the results of meditating upon them, 
please don’t think so, for I know all that you speak 
of. How? All-surpassing, who exists surpassing all 
beings ; also the head of all beings ; and resplendent, 
being endowed with resplendence. I meditate upon 
the Brahman with these attributes as the agent and 
experiencer in this aggregate of body and organs.’ 
And one who meditates upon such conditioned Brah¬ 
man obtains results accordingly. He who meditates 
upon him as such becomes all-surpassing, the head of 
all beings and resplendent, for the results must corres¬ 
pond with the particular attributes meditated upon. 
As the Sruti says, ‘One becomes exactly as one 
meditates upon Him’ (S. X. v. 2. 20). 

snqqm il % II 

3. Gargya said, ‘ That being who is in the 
moon, I meditate upon as Brahman.' Ajata- 
^tru said, ' Please don’t talk about him. I 
meditate upon him as the great, white-robed, 
radiant Soma. He who meditates upon him 

1 The word means the moon as well as a famous creeper 
of ancient India which together with its juice was indispens¬ 
able to sacrifices. 

17 
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as such has abundant Soma pressed in his 
principal and auxiliary sacrifices every day, and 
his food never gets short. 

When Ajata^atru in the course of the dialogue 
refuted the presentation of the sun as Brahman, (largya 
put forward another, viz, the presentation of the moon 
as Brahman. That being who is in the moon and also 
in the mind as the experiencer and agent—all this is 
as in the previous paragraph. His attributes are : 
Great in size ; white-robed, because the vital force 
(which identifies itself with the moon) has an aqueous 
body ; and radiant Soma. Considering the moon and 
the drink-yit'lding creeper Soma that is pressed in 
sacrifices to be one, I meditate upon that as Brahman. 
He zoho meditates upoyi Brahman such, with the 
above-mentioned attributes, has abundant Soma press¬ 
ed in his principal sacrifices and all the more in his 
auxiliray sacrifices every day. That is, he has the 
means of performing both kinds of sacrifices. And his 
food never gets short, because he meditates upon 
Brahman as consisting of food. 

fig ? ^ vn Jigfepeg- 
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4. Gargya said, ‘ That being who is in 
lightning, I meditate upon as Brahman. ’ Ajata- 
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satru said, ' Please don't talk about him. I 
meditate upon him as powerful. ' He who 
meditates upon him as such becomes powerful, 
and his progeny too becomc'.s powerful. 

Likewise there is one god in lightning, the skin 
and the heart. Powerful is the attribute. The result 
of this meditation is that he becomes powerful, and 
his progeny too becomes powerful. Because lightning 
may be of diverse forms, the result of the meditation 
reaches his progeny as well as himself. 

^=3 nT«T:, ^ 

; 5 ! m 
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5. Gargya said, ' This being who is in the 
ether, I meditate upon as Brahman. ' Ajata- 
satru said, ' Please don't talk about him. I 
meditate upon him as full and unrnoving. ' He 
who meditates upon him as such is filled with 
progeny and cattle, and his progeny is never 
extinct from this world. 

Likewise there is one god in the ether, in the 
ether enclosed by the heart and in the heart. P'ull and 
unmoving are the two attributes. The result of medi¬ 
tation on Brahman with the attribute of fullness is that 
he is filled with progeny and cattle, while that of 
meditation on the attribute of immobility is that his 
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progeny is never extinct from this world —the conti¬ 
nuity of his line. 

^ ^ ^ 35^ 
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6 . Gargya said, ‘ This being who is in air, 
I meditate upon as Brahman. ' Ajatasatru said, 

' Please don't talk about him. I meditate upon 
him as the Lord, as irresistible, and as the un¬ 
vanquished army. ' He who meditates upon him 
as such ever becomes victorious and invincible, 
and conquers his enemies. 

Likewise there is one god in air, the vital force 
and the heart. The Lord, irresistible and the un- 
vanquished army, one that has never been defeated by 
enemies, are the attributes. 'Army,' because the 
Maruts (the air-gods) are knowm to be a group. And 
the result of the meditation is that he ever becomes 
victorious a 7 id invincible by enemies, a 7 id conquers his 
enemies. 

auftqra ffg 5 ^ w 
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7. Gargya said, ‘ This being who is in fire, 
I meditate upon as Brahman. ' Ajata^atru said, 
‘ Please don’t talk about him. I meditate upon 
him as forbearing. ’ He who meditates upon 
him as such becomes forbearing, and his progeny 
too becomes forbearing. 

There is one god in fire, speech and the heart. 
Forbearing, tolerant of others, is the attribute. As 
fire has many forms, the result includes the progeny, 
as before. 

%t:, sif^ 'STT 5 H «^cr- 

siRre?T ttsrgqJiT^ld, snsif^q;, mt 
II <: 11 

8. Gargya said, ‘This being who is in water, 
I meditate upon as Brahman. ’ Ajata^atru said, 

‘ Please don’t talk about him. I meditate upon 
him as agreeable.’ He who meditates upon him 
as such has only agreeable things coming to him, 
and not contrary ones; also from him are born 
children who are agreeable. 

There is one god in water, the seed and the heart. 
Agreeable, i.e. not contrary to the Srutis and Smrtis, 
is his attribute. The result is that only agreeable 
things, those in accordance witli the injunctions of the 
Srutis and Smrtis, come to him, not adverse ones. 
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Another result is that from him are bor?i children who 
are such (i.e. obeying the scriptures). 

%r:, ^ q Her- 

^rarfcT srsn: 
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g. Gargya said, 'This being who is in a 
looking-glass, I niedilatc U}xm as Brahman.' 
Ajatasatru said, ' Pleast‘ don't talk about him. 
I meditate upon him as shining. ' He w'ho 
meditates upon him as such becomes shining, 
and his progeny too becomes shining. He also 
outshines all those with whom he comes in 
contact. 

There is one god in a looking-glass and m other 
reflecting objects such as a sword, and in the intellect, 
which is pure of material. Shining, naturally bright, 
is the attribute. The result of the meditation is like¬ 
wise. The progeny is included in the result, because 
there are many shining objects. 

H fVsTRi ini4:, n w qaar^gsfts’R^- 
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10. Gargya said, ‘ This sound that issues 
behind a man as he walks, I meditate upon as 
Brahman. ’ Ajata^atru said, ‘ Please don’t talk 
about him. I meditate upon him as life. ’ He 
who meditates upon him as such attains his full 
term of life in this world, and life does not depart 
from him before the completion of that term. 

Considering the sound that issues behind a man 
as he walks and the vital force which is the cause of 
life in this body to be one, he says, *This sound/ etc. 
Life is the attribute. The result of the meditation is 
that he attains his full term of life in this world, as 
acquired through his past work, and even though 
troubled by disease, life docs not depart from him 
before the completion of that term, measured by that 
past work. 

11. Gargya said, ‘ This being who is in the 
quarters, I meditate up)on as Brahman.’ Ajata- 
satni said, ‘ Please don’t talk about him, I 
meditate upon him as second and as non¬ 
separating. He who meditates upon him as 
such gets companions, and his followers never 
depart from him. 
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I'here is one god in the quartersy the ears and the 
heart, viz. the Alvins, the twin-gods who are never 
separated from each other. His attributes are: being 
attended with a companion and not being separated 
from one another, the quarters and the Asvins having 
these characteristics. And the man who meditates 
upon this gets that as a result, viz. being attended by 
companions and not being deserted by his followers. 


5 ^^RRTcT^I^:, ITT 
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12. Gargya said, ‘ This being who identifies 
himself with the shadow, I meditate upon as 
Brahman.' Ajatasatru said, ‘Please don’t talk 
about him. I meditate upon him as death. ’ He 
who meditates upon him as such attains his full 
term of life in this world, and death does not 
overtake him before the completion of that term. 

There is one god in the shadow or external dark¬ 
ness, internally in ignorance, which is a veil, and in 
the heart. His attribute is death. The result of the 
meditation is as before, the only difference being that 
in the absence of premature death he is free from 
suffering due to disease etc. 

^ ?Rr *n 4 :, n 355^ 
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13. Gargya said, ^ This being who is in the 
self, I meditate upon as Brahman/ Ajatasatru 
said, ' Please don't talk about him, I meditate 
upon him as self-possessed/ He who meditates 
upon him as such becomes self-possessed, and 
his progeny too becomes self-possessed. Gargya 
remained silent. 

There is one god in the self or Hiranyagarbha, in 
the intellect and the heart. His attribute is self- 
possessed. The result of the meditation is that he 
becomes self-possessed, and his progeny too becomes 
self-possessed. It should be noted that since the in¬ 
tellect is different according to each individual, the 
result is extended to the progeny also. 

When his conceptions of Brahman were thus 
rejected one by one owing to the King's having 
already known them, Gargya, with his knowledge of 
Brahman exhausted, had nothing more to say in reply 
and remained silent, with his head bent down. 

II II 

14. Ajatasatru said, ‘ Is this all?’ ‘ This is 
all.’ ‘ By knowing this much one cannot know 
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(Brahman)/ Gargya said, ' I approach you as 
a student/ 

Seeing Gargya in that state Ajdtasatm said, 7 s 
this all the knowledge of Brahman that you have? Or 
is there anything else?' The other said, ‘This is all.’ 
Ajataiatru said, 'By knowing this much one cannot 
claim to know Brahman. Why then did you proudly 
say you would teach me about Brahman?' 

Objection : Does it mean that this much knowl¬ 
edge amounts to nothing? 

Reply : No, lor the Sruti describes meditations 
with particular results. 'I'hosc passages cannot cer¬ 
tainly be construed as mere eulogy. For wherever a 
meditation has been set forth, we find phrases convey¬ 
ing original injunctions as for instance, ‘All-surpass¬ 
ing, (the head) of all beings' (II. i. 2). And corres¬ 
ponding results are everywhere distinctly mentioned. 
This w'ould be inconsistent were the passage^s merely 
eulogistic. 

Objection : Why then w^as it said, ‘By knowing 
this much one cannot know (Brahman) ?' 

Reply : There is nothing wrong in it. It has a 
relation to the capacity of the a.spirant. Gargya, who 
knew only the conditioned Brahman, proceeded to 
teach Ajatasatru, who was the listener, about Brah¬ 
man. Therefore the latter, who knew the uncondi¬ 
tioned Brahman, was right in saying to Gargya, ‘You 
do not know the true or unconditioned Brahman tlxat 
you proceeded to teach me about.' If he wanted to 
refute Gargya's knowledge of the conditioned Brahman 
too., he would not say, ‘By knowing this much' ; he 
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would simply say, 'You know nothing/ Therefore 
we admit that in the sphere of ignorance there are all 
these phases of Brahman. Another reason for saying, 
‘By knowing this much one cannot know (Brahman)/ 
is that this knowledge of the conditioned Brahman 
leads to that of the Supreme Brahman. That these 
phases of Brahman consist of name, form and action 
and have to be known in the sphere of ignorance, has 
been shown in the first chapter. Therefore the state-' 
inent, ‘By knowing this much one cannot know 
(Brahman),' implies that there is some other phase of 
Brahman which should be known. Gdrgya, being 
versed in the code of conduct, knew that that knowl¬ 
edge must not be imparted to one who was not a 
regular student. So he himself said, ‘/ approach you 
as would any other student approach his teacher.' 

m ^ ; 

IS*!, ^ nsrisfe; 
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15. Ajatasatru said, ' It is contrary to usage 
that a Brahmana should approach a Ksatriya 
thinking, “ He will teach me about Brahman.” 
However I will instruct you.’ Taking Gargya 
by the hand he rose. They came to a sleeping 
man. (Ajatasatru) addressed him by these 
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names, ' Great, White-robed, Radiant, Soma/ 
The man did not get up. (The King) pushed 
him with the hand till he awoke. Then he got up. 

Ajdta^atru said : It is contrary to usage —what is 
so? — that a Brdhmana, who comes of a superior caste 
qualified to be a teacher, should approach a Ksatriya, 
who is by custom not a teacher, in the role of a 
student, with a view to receiving instruction from him 
about Brahman. This is forbidden in the scriptures 
laying down rules of conduct. Therefore remain as a 
teacher ; I will anyway instruct you about the true 
Brahman which should be known, knowing which one 
can claim to have a knowledge of Brahman. 

Seeing Gargya abashed, in order to set him at 
ease, he took him by the hand and rose. They, Gargya 
and Ajatasatru, came to a man who was asleep in a 
certain part of the palace. Coming to him he address¬ 
ed the sleeping man by these names, 'Great, White- 
robed, Radiant, Soma.' Even though thus addressed, 
the sleeping man did not get up. Finding he did not 
awake, (the King) pushed him again and again with 
the hand till he awoke. Then he got up. From this 
it was evident that the being whom Gargya wanted to 
convey was not Brahman, the agent and experiencer 
in this body. 

Objection : How do you know that the act of 
going to the sleeping man, calling him and his not 
getting up indicate that the Brahman advocated by 
Gargya is not (the true) Brahman? 

Reply : In the waking state, as the being whom 
Gargya put forward as Brahman, the agent and ex- 
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periencer, is in touch with the organs, so is the being 
put forward by Ajatasatru— who is the master of the 
other being—in touch with them, as a king is with his 
servants. But the grounds of ascertaining the differ¬ 
ence between the two beings put forward by Gargya 
and Ajatasatru, that stand in the relation of servant 
and master respectively, cannot be discriminated, be¬ 
cause they are then mixed up. That is to say, the 
exjjeriencer is the seer or subject, and not an object, 
and that which is not the experiencer is an object, and 
not the subject ; but these two, being mixed up in the 
waking state, cannot be shown separately. Hence 
their going to a sleeping man. 

Objection : Even in the sleeping man there is 
nothing to determine that when addressed by special 
names, only the experiencer will perceive, and not the 
iion-expcriencer. 

Reply : Not so, for the characteristics of the 
being whom Gargya means are well-defined. That 
vital force which is covered by Truth' (name and 
form constituting the gross body), which is the self (the 
subtle body) and immortal, which does not set when 
the organs have set (are inactive), whose body is 
water, which is white-robed, great, on account of 
being without a rival, and is the radiant Soma consist¬ 
ing of sixteen digits—that vital force remains just as 
it is known to be, doing its function, with its (active) 
nature intact. Nor does Gargya mean that any other 
agency contrary to the vital force is active at that 
time. Hence it should know when called by its own 
names ; but it did not. Therefore by the principle 
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of the residuum the Brahman meant by Gargya is 
proved not to be the experiencer. 

If the Brahman meant by Gargya were the ex¬ 
periencer by its very nature, it would perceive objects 
whenever it came in contact with them. For instance, 
fire, whose nature it is to burn and illumine, must 
always burn any combustible it gets, such as straw or 
tender grass, and also illumine things. If it does not, 
we cannot assert that hre burns or illumines. Likewise, 
if the vital force advocated by Gargya were by nature 
such that it would perceive sound and other objects 
that came within its range, it would perceive the words 
'Great, White-robed.' etc., which are appropriate 
objects for it ; just as fire invariably burns and illumines 
straw, tender grass, etc., that come in contact with it. 
Therefore, since it did not perc(‘ive sound etc. coming 
within its range, we conclude that it is not by nature 
an experiencer ; for a thing can never change its nature. 
Therefore it is conclusively proved that the vital force 
is not the experiencer. 

Objection : May not the non-perception be due 
to its failure to associate the particular names by 
which it was addressed with itself? It may be like this: 
As when one out of a number of persons sitting 
together is addressed, he may hear, but may not 
particularly understand that it is he who is being 
called, because of his failure to associate his particular 
name with himself, similarly the vital force does not 
perceive the words addressed to it. because it fails to 
understand that the names such as 'Great' arc its own 
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and to associate them with itself, and not because it 
is other than the knower. 

Reply : Not so, for when the vital force is ad¬ 
mitted to be a deity, the non-association in question 
IS impK)Ssible. Jn other words, one who admits that 
the deity identifying himself with the moon etc. is tht^ 
vital force in the body, and is the experiencer (self), 
must also admit, for the sake of intercourse with him. 
that he associates himself with his particular names. 
Otherwise no intercourse with him will be possible in 
the acts of invocation etc. 

Objection : The objection is not proper, since 
according to the view^ that makes the experiencer (self) 
other than the vital force, there is a similar non- 
perception. In other w^ords, one w’ho posits a different 
experiencer from the vital force must admit that it too, 
w^en called by such names as 'Great,’ should hear 
them, because those names then apply to it. But W'C 
never see it do this when called by those names. 
Therefore the fact that the vital force fails to hear the 
call is no proof that it is not the experiencer. 

Reply : Not so, for that which possesses some¬ 
thing as a part of it ('annol identify itself with only 
that much. According to the view that holds the 
experiencer to be other than the vital force, the latter 
is one of its instruments, and it is the possessor of 
them. It does not identify itself wnlh only the deity 
of the vital force, as one does not with one’s hand. 
Therefore it is quite reasonable that the experiencer, 
identifying itself with the whole, does not hear when 
addressed by the names of the vital force. Not so, 
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however; with the latter when it is addressed by its 
special names. Besides, the self does not identify 
itself with just a deity. 

Objection : Such a view is untenable, because 
we sometimes see that the self does not hear even when 
called by its own name. For instance, when a man is 
last asleep, he does not sometimes hear even when 
called by his conventional name, say Devadatta. 
Similarly the; vital force, although it is the experiencer, 
does not hear. 

Reply : Not so, for there is this difference 
between the self and the vital force that the former 
sleeps, but the latter does not. When the self is asleep, 
its organs do not function, being absorbed in the vital 
force. So it docs not hear even when its own name 
is called. But if the vital force were the experiencer, 
its organs should never cease to function, nor should 
it fail to hear the call, since it is ever awake. 

Objection : It was not proper to call it by its 
unfamiliar names. There are many familiar names 
denoting the vital force, such as Prana. Leaving them 
aside, to call it by unfamiliar names such as 'Great' 
was not proper, for it is against convention. Therefore 
we maintain that although it failed to hear, the vital 
force is the experiencer. 

Reply : No, for the purpose of using those un¬ 
familiar names was to refute the contention that the 
deity of the moon is the experiencer. To be explicit: 
That the vital force which is in this body and ever 
awake is not the experiencer, has already been proved 
simply by its failure to hear the call. But names 
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denoting the deity of the moon were addressed to it to 
disprove Gargya's contention that the vital force, 
which is the same as the deity of the moon, is the 
experiencer in this body. This purpose could not be 
served if the vital force were addressed by its popular 
names. By the refutation of the vital force the con¬ 
tention that any other organ is the experiencer is also 
refuted, because no organ can function at that time, 
all being absorbed in the vital force. (And no other 
deity can be the experiencer), for there is no such 
deity. 

Objection : There is, for a number of gods with 
particular attributes have been mentioned in the por¬ 
tion beginning with 'All-surpassing' and ending with 
'Self-possessed.' 

Reply : Not so, for all the Srutis admit them to 
be unified in the vital force, as in the illustration of 
the spokes and nave. Moreover, in the passages, 
‘Covered by truth' (I. vi. 3), and ‘The vital force is 
the immortal entity’ (Ibid.), no other experiencer 
besides the vital force is admitted.^ Also, in the 
passages, ‘This indeed is all the gods' (I. iv. 6), and 
‘Which is that one god? The vital force' (III. ix. 9), 
all the gods have been shown to be unified in the vital 
force. 

Similarly none of the organs can be put forward 
as the experiencer ; for in that case it would be im¬ 
possible to connect memory, perception, wish, etc. in 
the same subject, as in the case of different bodies. 
What one person has seen another cannot recollect, or 

1 In the position taken by Gargya. 

18 
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perceive, or wish, or recognise. Therefore none of the 
organs can by any means be the experiencer. Nor 
can mere (momentary) consciousness^ be such. 

Objection : Why not take the body itself to be 
the experiencer, why imagine something over and 
above it? 

Reply : That cannot be, for we notice a difference 
made by the pushing. If this aggregate of body and 
organs were the experiencer, then, since this aggregate 
ever remains tlic same, pushing or not pushing would 
not make any difference as regards awaking. If, how¬ 
ever, something other than the body were the experi¬ 
encer, then, since it has different kinds of relation to 
the body, and may presumably get pleasure, pain or 
stupor as the varied result of its past actions, according 
as they were good, indifferent, or bad, there would 
naturally be a difference in the perception due to 
pushing or not pushing. But were the body itself the 
experiencer, there should not be any difference, since 
differences concerning relation and the result of past 
actions would be out of place in that case. Nor should 
there be any difference due to the strength or feeble¬ 
ness of the sound, touch, etc. But there is this differ¬ 
ence, since Ajata^atru roused the sleeping man, whom 
a mere touch could not awaken, by repeatedly pushing 
him with the hand. Therefore it is proved that that 
which awoke through pushing—blazing forth, as it 
were, flashing, as it were, and come from somewhere, 


1 Without an abiding substratum: the view of the 
Yogacara school of Buddhism. 
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as it were, rendering the body different from what it 
was, endowing it with consciousness, activity, a differ¬ 
ent look, etc .—is an entity other than the body and 
different from the t3/pes of Brahman advocated by 
Gargya. 

Moreover the vital force, being a compound, must 
be for the benefit of some other entity. We have 
already said that it, like the post etc. of a house, is the 
internal supporter of the body and is combined with 
the body etc. It is also' as a felloe is to the spokes. 
And in it, which is comparable to a nave, everything 
is fixed. Therefore we understand that like a house 
etc. it has been compounded for the benefit of some 
entity categorically different from its parts as also the 
aggregate. We see that the parts of a house such as 
posts, walls, straw and wood, as also the house itself, 
subserve the purpose of a person who sees, hears, 
thinks and knows them, and whose existence and 
manifestation arc independent of the birth, growth, 
decay, death, name, form, effect and other attributes 
of those things. From this we infer that the parts of 
the vital force etc. as also the aggregates must sub¬ 
serve the purpose of some entity that sees, hears, 
thinks and knows them, and w^hose existence and 
manifestation are independent of the birth, growth, 
etc. of those things. 

Objection : But since the deity (called the vital 
force) is conscious, it is equal in status (to the self) ; 
so how can it be subordinate (to the other)? That the 
vital force is conscious has already been admitted when 
we see it addressed by particular names. And since 



276 BRHADARANYAKA UPANI$AD [2.1.15 

it is conscious, it cannot subserve the purpose of 
another, for it is equal in status. 

Reply : Not so, for the instruction that is sought 
to be conveyed is about the unconditioned, absolute 
Brahman. That the self identifies itself with action, 
its factors and its results, is due to the limitations of 
name and form and is superimposed by ignorance. It 
is this that causes people to come under relative exist¬ 
ence, consisting in their identification with action and 
the rest. This has to be removed by a knowledge of 
the real nature of the unconditioned Self. Hence to 
teach about that this Upanisad (from this chapter) has 
been begun. For instance, it opens with, T will tell 
you about Brahman’ ( 11 . i. li, and ‘By knowing this 
much one cannot know (Brahman)’ ( 11 . i. i.^) and 
concludes with, This much indeed is (the means of) 
immortality, my dear’ (IV. v. 15). And nothing else 
is either meant to be taught or expressed in between, 
d'herefore there is no scope for the objection that one 
cannot be subordinate to the other, being equal in 
status. 

The relation of principal and subordinate is only 
for the dealings of the differentiated or conditioned 
Brahman, and not the opposite One ; whereas the 
whole Upanisad seeks to teach about the unconditioned 
Brahman, for it concludes with. This (self) is That 
which has been described as “Not this, not this,” ' 
etc. (HI. ix. 26 ; IV. ii. 4 ; IV. iv. 22 ; IV. v. 15). 
Therefore it is proved that there is a conscious Brah¬ 
man other than and different from these types of un¬ 
conscious Brahman. 
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16. Ajatasatru said, ‘When this being full 
of consciousness (identified with the mind) was 
thus asleep, where was it, and whence did it thus 
come?' Gargya did not know that. 

Having thus proved the existence of the self oLher 
than the body, Ajdtasatru said to Gargya, 'AVhen this 
being full of consciousness was thus asleep, before being 
roused by pushing,' etc. ‘Conciousness' here means 
the instrument of knowledge, i.e. the mind, or more 
specifically, the intellect. What then docs the phrase 
'full of consciousness' mean? It means: which is 
perceived in the intellect, which is perceived through 
it, and which perceives through it. 

Objection : When the suffix 'mayat' has so many 
meanings, how do you know that it means 'full of? 

Reply : Because in such passages as, 'This self 
is indeed Brahman, as well as identified with the 
intellect, the Manas' (IV. iv. 5), we sec the suffix used 
in the sense of fulness. Besides, the self is never 
known to be a modification of the consciousness that 
is the Supreme Self. Again, in the passage, 'This 
being full of consciousness,' etc., the self is mentioned 
as something already familiar. And lastly, the mean¬ 
ings, 'made of and 'resembling,' are here impossible. 
Hence on the principle of the residuum the meaning 
is fulness only. Therefore the phrase means, 'Identi- 
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fied with the mind, which considers the pros and 
cons of a subject and docs other functions.' 'Being' 
(Purusa), because it dwells in the intellect as in a city. 
The question, 'Where w^as it then?' is intended to 
teach the nature of the self. By a reference to the 
absence of effects before awaking, it is intended to 
show that the self is of a nature opposed to action, its 
factors and its results Before awaking (in profound 
sleep) it perceives nothing whatsoever like pleasure 
and so forth, which are the effects of past work. 
Therefore, not being caused by past work, we under** 
stand that that is the very nature of the self. In order 
to teach that the self was then in its nature, and that 
only when it deviates from it, it becomes—contrary to 
its nature—subject to transmigration, Ajata^atru asks 
Gargya, who was abashed, with a view to enlightening 
him on the point. These two questions, * Where was 
it then?* and "Whence did it thus come?* should have 
been asked by Gargya. But simply because he does 
not ask them, Ajatasatru does not remain indifferent. 
He proceeds to explain them, thinking that Gargya 
must be instructed, for he himself has promised, 'I 
will instruct you.' Although thus enlightened, Gargya 
did not understand where the self was before awaking 
and whence it came the way it did, either to tell or 
ask about them. He did not know that. 

51 fiwR- 

moTRf f qg i W R t W ^ 
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17. Ajataiatru said, 'When this being full 
of consciousness is thus asleep, it absorbs at the 
time the functions of the organs through its own 
consciousness, and lies in the Akasa (Supreme 
Self) that is in the heart. When this being 
absorbs them, it is called Svapiti. Then the nose 
is absorbed, the organ of speech is absorbed, the 
eye is absorbed, the ear is absorbed, and the 
mind is absorbed.' 

Ajdiasairu, to convey his intended meaning, said : 
I shall answer the question I asked, viz. ‘When this 
being full of consciousness was thus asleep, where was 
it, and whence did it come?' Listen. When this being 
full of consciousness is thus asleep, it absorbs at the 
time the functions of the organs, their capacity to 
perceive their respective objects, through its own con¬ 
sciousness, the particular manifestation in its limiting 
adjunct, the mind, caused by its material, ignorance, 
and lies in the Akd^a that is in the heart. ‘Aka^a' here 
means the Supreme Self, which is identical with its 
own self. It lies in that Supreme Self, which is its own 
nature and transcendent ; not in the ordinary ethei, 
for there is another Sruti in its support: ‘With Exist¬ 
ence, my dear, it is then united' (Ch. VI. viii. i). The 
idea is that it gives up its differentiated forms, which 
are created by its connection with the limiting adjunct. 
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the subtle body, and remains in its undifferentiated, 
natural, absolute self. 

Objection : How do you know that when it gives 
up the superintendence over the body and organs, it 
lives in its own self.^ 

Reply : Through its name being well-known. 

Objection : What is that? 

Reply : When this being absorbs them, the func¬ 
tions of the organs, it is called Svapiii. Then this is 
its^ name that becomes widely known. And this name 
has reference to a certain attribute of its. It is called 
Svapiti, because it is merged in its own self. 

Objection : True, the fact of this name being 
well-known tells us of the transcendent character of the 
self, but there are no arguments in favour of it. 

Reply : There are. During sleep the nose (Prana) 
is absorbed, 'Prana' here means the organ of smell, 
for the context deals with the organs such as that of 
speech. It is only when it is connected with these 
organs that the self is seen to have relative attributes, 
because of those limiting adjuncts. And these organs 
are then absorbed by it. How? The organ of speech 
is absorbed, the eye is absorbed, the ear is absorbed, 
and the mind is absorbed. Therefore it is clear that 
the organs being absorbed, the self rests in its own self, 
for then it is no more changed into action, its factors 
and its results. 

JifTstigror:, 

1 The word 'Purusa' in the text is explained as standing 
for tlie genitive case. * 
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18. When it thus remains in the dream state, 
these are its achievements: It then becomes an 
emperor, as it were, or a noble Brahmana, as it 
were, or attains states high or low, as it were. 
As an emperor, taking his citizens, moves about 
as he pleases in his own territory, so does it, 
thus taking the organs, move about as it pleases 
in its own body. 

Ohjeciion : Although it is dissociated from the 
body and organs in the dieam state, which is a kind 
of experience, we observe it to be possessed of relative 
attributes: it is happy, miserable, bereaved of friends, 
as in the waking state, and grieves or is deluded. 
Therefore it must be possessed of attributes such as 
grief and delusion, and these as also pleasure, pain, 
etc. are not superimposed on it by the error brought 
on by its contact with the body and organs. 

Reply : No, because those experiences are false. 
When it, the self in question, remains in the dream 
state, which is a kind of experience, these are its 
achiexjcments, results of past work. What are they? 
It then becomes an emperor, as it were. This apparent 
suzerainty—not actual suzerainty, as in the waking 
state—is its achievement. Likewise a noble Brahmana, 
as it were. It also attains states high or low, such as 
that of a god or an animal, as it were. Its suzerainty 
and other achievements are absolutely false, for there 
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is the clause 'as it were/ and they are contradicted by 
waking experience. Therefore it is not actually con¬ 
nected with the grief, delusion, etc., caused by the loss 
of friends and so forth, in dreams. 

Objection : As its achievements of the waking 
state are not contradicted in that state, so its achieve¬ 
ments such as suzerainty, which occur in the dream 
state, are not contradicted in that state, and are a part 
of the self, not superimposed by ignorance. 

Reply : By demonstrating^ that the self is a 
conscious entity distinct from the vital force etc., have 
we not indicated that its identification with the body 
and organs or with godhead in the waking state is 
superimposed by ignorance and is not real ? How then 
can it start up as an illustration of the dream-world, 
like a dead man desiring to come back to life? 

Objection : True. Viewing the self, which is other 
than the body etc., as the body and organs or as a 
god, is superimposed by ignorance, like seeing a 
mother-of-pearl as a piece of silver. This is estab¬ 
lished by the very arguments that prove the existence 
of the self other than the body etc., but those argu¬ 
ments were not used specifically to prove the un¬ 
attached nature of the self. Therefore the illustration 
of viewing the self as the body and organs or as a god 
in the waking state is again brought forward. Every 
argument ceases to be a mere repetition if there is 
some little distinction in it. 

Reply : Not so. The achievements such as 


^ See commentary, p. 274. 
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suzerainty, which are perceived in a dream, are not a 
part of the self, for then we see a world which is distinct 
from it and is but a reflection of the world perceived 
in the waking state. In reality, an emperor, lying in 
his bed while his subjects arc asleep in different places, 
sees dreams, with his senses withdrawn, and in that 
state finds himself, as in the waking state, to be an 
emperor, again surrounded by his subjects, taking 
part in a pageant and having enjoyments, as it were. 
Except the emperor sleeping in his bed, there is no 
second one who, surrounded by his subjects, is known 
to move about among the objects of enjoyment in the 
day-time—whom the former would visualise in sleep. 
Besides, one whose senses arc withdrawn can never see 
objects having colour etc. Nor can there be in that 
body another like it, and one secs dreams remaining 
only in the body. 

Objection : But one lying in bed sees oneself 
moving in the street. 

Reply : One does not see dreams outside. So 
the text goes on: As an emperor, taking his citizens, 
his retinue and others who minister to his comforts 
moves about as he pleases in his own territory, ac¬ 
quired through conquest etc., so does it, this individual 
self, thus taking the organs, withdrawing them from 
the places they occupy in the waking state—'Etat' 
(this) is here an adverb (meaning, thus) —move about 
as it pleases in its own body, not outside. That is, it 
experiences impressions corresponding to things previ¬ 
ously perceived, revived by its desires and the resultant 
of past actions. Therefore in dreams worlds that 
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never exist are falsely superimposed as being a part 
of the self. One must know the worlds experienced 
in the waking state also to be such. Hence it goes 
without saying that the self is pure, and is never 
connected with action, its factors and its results. Since 
in both waking and dream states w^e observe that the 
gross and subtle worlds consisting of action, its factors 
and its results are but objects tor the seer, therefore 
that seer, the self, is different from its objects, the 
worlds perceived in those states, and is pure. 

Since in a dream, which is a kind of experience, 
the impressions (of past experiences) are objects, we 
know that they are not attributes of the self, and that 
for this reason it is pure. Now in the passage, ‘Then 
it moves about as it pleases,' movement at pleasure 
has been spoken of. It may be urged that the relation 
of the seer to the objects is natural, and that therefore 
it becomes impure. Hence to establish its purity the 
Sruti says: 

5im 5n^ sranflr: 

05 %, ^ ^ 

w err ^ ^ isrT g rq r t grWjrriis^ iic^ 
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19. Again when it becomes fast asleep— 
when it does not know anything—it comes back 
along the seventy-two thousand nerves called 
Hita, which extend from the heart to the peri¬ 
cardium (the whole body), and remains in the 
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body. As a baby, or an emperor, or a noble 
Brahmana lives, having attained the acme of 
bliss, so does it remain. 

Again, when it becomes fast asleep, etc. Even 
when it dreams, it is nothing but pure. Again when 
giving up dreams, which are a kind of experience, it 
becomes fast or perfectly asleep —attains its natural 
state of perfect purity,^ becomes pure as it is by nature, 
giving up, like water, the impurity due to contact with 
other things, (then its purity is all the more clearly 
established). When does it become perfectly asleep? 
When it does not know anything. Or, does not know 
anything else relating to sound etc. The last few 
words have to be understood. The first is the right 
interpretation, for the purport is that there is no 
particular consciousness in the state of profound sleep. 

Thus it has been said that when there is no partic¬ 
ular consciousness, it is the state of profuond sleep. 
By what process does this take place ? This is being 
described: Seventy-two thousand nerves called Hitd, 
which are the metabolic effects of the food and drink 
in the body, extend from the heart, that lotus-shaped 
lump of flesh, to the pericardium, which here means 
the body ; that is, they branch off, covering the whole 
body like the veins of an A^vattha leaf. The heart is 
the seat of the intellect, the internal organ, and the 
other or external organs are subject to that intellect 
abiding in the heart. Therefore in accordance with 
the individual's past actions the intellect in the waking 

1 Samprasada: a synonym of profound sleep. 
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state extends, along those nerves interwoven like a 
hsh-net, the functions of the organs such as the ear to 
their seats, the outer ear etc., and then directs them. 
The individual self pervades the intellect with a 
reflection of its own manifested consciousness. And 
when the intellect contracts, it too contracts. That is 
the sleep of this individual self. And when it per¬ 
ceives the expansion of the intellect, it is waking 
experience. It follows the nature of its limiting 
adjunct, the intellect, just as a reflection of the moon 
etc. follows the nature of water and so forth. There¬ 
fore when the intellect that has the waking experience 
comes back along those nerves, the individual self too 
conies back and remains in the body, uniformly per¬ 
vading it, as fire does a heated lump of iron. 
Although it remains unchanged in its own natural self, 
it is here spoken of as remaining in the body, because 
it follows the activities of the intellect, which again is 
dependent on one’s past actions. For the self has no 
contact with the body in profound sleep. It will be 
said later on. Tie is then beyond all woes of the 
heart' (IV. hi. 22). That this state is free from all 
miseries pertaining to relative existence is thus illus¬ 
trated: /Is a baby, or an emperor whose subjects are 
entirely obedient, and who can do whatever he says, 
or a noble Brdhmana who is exceedingly mature in 
erudition and modesty, lives, having attained the acme 
oj bliss, literally, a degree of it that entirely blots out 
misery. It is a well-known fact that these, the baby 
and the rest, while they remain in their normal state, 
are exceedingly happy. It is only when they depart 
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from it that they feel miserable, not naturally. There¬ 
fore their normal state is cited as an illustration, 
because it is well-known. The reference is not to their 
sleep, for sleep is the thing to be illustrated here. 
Besides there is no difference between their sleep and 
anybody else’s. If there were any difference, the one 
might serve as an illustration of the other. Therefore 
their sleep is not the illustration. So, like this example, 
does it, the individual self, remain. ‘Eat’ is an adverb 
here. So does it remain in its own natural self beyond 
all relative attributes during profound sleep. 

The question, ‘Where was it then?’ (II. i. 16) has 
been answered. And by this answer the natural 
purity and transcendence of the individual self has 
been mentioned. Now the answer to the question, 
‘Whence did it come?' (Ibid.) is being taken up. 

Objection : If a man living at a particular village 
or town wants to go somewhere else, he starts from 
that very place, and from nowhere else. Such being 
the case, the question should only be, ‘Where was it 
then?’ We very well know that a man comes from 
where he was, and from nowhere else. So the ques¬ 
tion, ‘Whence did it come?’ is simply redundant. 

Reply : Do you mean to flout the Vedas? 

Objection : No, I only wish to hear some other 
meaning to the second question ; so I raise the objection 
of redundancy. 

Reply : Well then, we do not take the word 
Whence’ in the sense of an ablative, since in that case 
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the question would be a repetition, but not if we take 
it in a different sense. 

Objection : Then let us take the question as an 
inquiry about the cause. ‘Whence did it come?' 
means, 'What caused it to come here?' 

Reply : It cannot be an inquiry about the cause 
either, for we have a different kind of answer. For 
instance, the answer sets forth the origin of the whole 
universe from th<i Self, like sparks from fire, and so 
on. In the emanation of sparks the' fire is not the 
efficient cause, bat that from which they separate. 
Similarly in the sentence, ‘From this Self,' etc. (this 
text), th(,‘ Supreme Seif is spoken of as that source from 
which the individual self emanates. Therefore the 
answer being different, you cannot take the word 
‘whence' as an inquiry about the cause. 

Objection : Even if it were used in an ablative 
sense, the objection of redundancy would remain just 
the same. 

Reply : Not so. The two questions are meant to 
convey that the self is not connected with action, its 
factors and its results. In the preceding chapter the 
subject-matter of knowledge and ignorance has been 
introduced, ‘The Self alone is to be meditated upon' 
(I. iv. 7), ‘It knew only Itself (I. iv. 10), ‘One 
should meditate only upon the world of the Self 
(I. iv. 15)—these represent the subject-matter of 
knowledge. And that of ignorance includes rites with 
five factors and its three results, the three kinds of 
food, consisting of name, form and action. Of these, 
all that had to be said about the subject-matter of 
ignorance has been said. But the Self devoid of attri- 
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bules that is the subject-matter of knowledge has only 
>)een introduced, but not conclusively dealt with. To 
(io this the present chapter has opened with, T will 
tell you about Brahman' (IJ. i. i), and also T will 
instruct you’ (II. i. 15). Therefore that Brahman 
which is the subject-matter of knowledge, has to be 
explained in Its true nature. And Its true nature is 
devoid of differences relating to action, its factors and 
its results, exceedingly pure and one—this is the 
intended meaning. Therefore the J>ruti raises two 
questions that arc appropriate to it, viz. ‘Where was 
it then, and whence did it come?’ (II. i. 16). 

Now that in which a thing exists is its container, 
and what is there is the content, and the container 
and content arc observed to be different. vSimilarly 
that from which a thing comes is its starting place, 
and that which comes is the agent, which is observed 
to be different from the other. Therefore one would 
be apt to think, in accordance with convention, that 
the self was somewhere, being different from that 
place, and came from somewhere, being different from 
ii, and the means by which it came is also different 
from it. That idea has to be removed by the answer. 
(So it is stated that) this self was not in any place 
different from itself, nor did it come from any place 
different from itself, nor is there in the self any means 
different from itself. What then is the import? That 
the self was in its own Self. This is borne out by the 
Sruti passages, Tt merges in its own Self (Ch. VI. 
viii. 1), ‘With Existence, my dear, it is then united' 
(Ibid.), ‘Fully embraced by the Supreme Self (IV. 
hi. 21), ‘Rests on the Supreme Self,' etc. (Pr. IV. 7). 

19 
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For the same reason it does not come from any place 
different from itself. This is shown by the text itself, 
'From this Self,' etc. For there is no other entity 
besides the Self, 

Objection : There are other entities besides the 
Self, such as the organs. 

Reply : No, because the organs etc, spring from 
the Self alone. How this takes place is described as 
follows: 

^ jrmr:, 

; srnrrT # 

wm. II II f siw snspnir II 

20. As a spider moves along the thread (it 
produces), and as from a fire tiny sparks fly in 
all directions, so from this Self emanate all 
organs, all worlds, all gods and all beings. Its 
secret name (Upanisad) is ‘ the Truth of truth.’ 
The vital force is truth, and It is the truth of 
that. 

This is illustrated thus: As in the world a spider, 
which is well known to be one entity, moves along the 
thread which is not different from itself—and there is 
no 'ther auxiliary to its movement but itself —and as 
front one homogeneous fire tiny sparks, little specks 
of i re, fly in different ways, or in numbers ; as these 
two 'lustrations show activity even in the absence of 
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any difference regard]nji^ auxiliaries, as also natural 
unity bc'forc the activity starts, just so from this Self, 
i.e. from the real nature of the individual self before 
it wakes up, emanate all organs such as that of speech, 
all worlds such as the earth, which are the results of 
one’s past actions, all gods such as fire, who preside 
over the organs and the worlds, and all living beings, 
from Hiranyagarblia down to a clump of grass. If 
the reading is, 'All these souls,then the meaning 
will bc‘, 'Souls with particular characteristics manifest¬ 
ed owing to connection with limiting adjuncts/ It is 
the Self from which this moving and unmoving world 
continually proceeds like sparks of hre, in which it is 
merged like a bubble ol water, and with which it 
remains filled during existence. The secret name 
^Upanisad) of this Seif or Brahman, etc. ‘Upanisad’ 
means 'that which brings (one) near' (Brahman), that 
is, a word denoting It (a name). That this capacity 
to 'bring near' is a speciality of this particular name 
is known on the authority of the scriptures alone. 
What is this secret name? The Truth of truth. Since 
this secret name alw^ays has a transcendental import, 
it is difficult to understand. Therefore the Sruti gives 
its meaning: The vital force is truth, and It is the 
Truth of that. The next two sections will be devoted 
to explaining this sentence. 

Question : Granted that the next two sections 
will be devoted to explaining the secret name. The 
text says, 'Its secret name.' But we do not know 


^ As the Madhyandina recension has it. 
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whether it is the secret name of the individual self, 
which is the subject under discussion, which awoke 
through pushing, is subject to transmigration, and 
perceives sound etc., or whether it refers I0 some 
transcendent principle. 

Reply : What difference does it make? 

Question : Just this: If it refers to the relative 
(transmigrating) self, then that is to be known, and by 
knowing it (identity with) all will be attained; further 
it alone will be denoted by the word ‘Brahman,’ and 
the knowledge of it will be the knowledge of Brahman. 
But it the transcendent Self is meant, then the 
knf)wledge of It will be the knowldege of Brahman, 
and from that identity with all will be attained. Thai 
all this will happen w'e know on the authority of the 
scriptures. But according to this view (if the individ¬ 
ual self and Brahman are different) the Vedic texts 
that teach their identity, such as. The Self alone is 
to be meditated upon’ (I. iv, 7) and Tt knew onlv 
Itself as, '1 am Brahman” ’ (1. iv. 10), will be 
contradicted. And (if they are identical) there being 
no relative self different from the Supreme Self, spiri¬ 
tual instruction will be useless. Since this (unity of 
the self) is a question that has not been answered and 
is a source of confusion even to scholars, therefore in 
order to facilitate the understanding of passages that 
deal with the knowledge of Brahman for those who 
seek It, we shall discuss the point as best as we can. 

Pfima -facie view: The transcendent Supreme 
Self is not meant, for the text states the origin of the 
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universe from a self which awoke on being pushed 
with the hand, which perceives sound etc.,-and which 
is possessed of a distinct state (profound sleep). To 
be explicit: 'I'hcre is no Supreme Self devoid of the 
desire for food etc., which is the ruler of the universe. 
Why? Because the Sruti, after introducing the topic, 
d will tell you about Brahman' (II. i. 15), then 
mentioning the rousing of the slec^ping man by pushing 
with the hand—thereby showing him to be the per- 
reiver of sound etc.—and describing his transition 
through the dream state to that of profound sleep, 
shows the origin of the universe from that very self 
]')ossc‘Ssed of the state of profound sleep, by the ttNai 
illustrations of sparks of tire and the spider, in the 
passage, ‘vSo from this S(‘lf.' etc. And no other cause 
of the origin of the universe is mentioned in between, 
ior this section deals exclusively with the individual 
self. Another J^ruti, the Kansitaki lipanisad, which 
deals with the same topic, after introducing the beings 
who are in the sun etc., says, ‘He said: He, O 
Balaki, who is the maker of these beings, and w^hose 
handiwork this universe is, is indeed to be known’ 
(IV. 19). This shows that the individual ^elf roused 
from sleep, and none other, is to be known. Similarly 
by saying, ‘But it is for one's own sake that all is 
loved' (II. iv. 5; IV. v. 6), the Sruti shows that that 
self which is familiar to us as being dear is alone to 
be realised through hearing, reflection and meditation. 
So also the statements made wliile introducing the 
topic of knowledge, such as, 'The Self alone is to be 
meditated upon' (I. iv. 7), 'This (Self) is dearer than 
a son, dearer than wealth,' etc. (I. iv. 8), ‘It knew 
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only Itself as, ‘'I am Brahman/' ' etc. (I. iv. to). 
would be consistent if there w'ere no Supreme Self. It 
will also be said further on, ‘If a man know^s himself 

to be the Self’ (IV. iv. 12). Moreover, in all 

Vedanta it is the inner self which is put forward as 
the entity to be know^n, as 'I (am Brahman)/ and 
never any external object like sound etc., saying, 

'That is Brahman.’ Similarly in the Kau.sitaki 
Upanisad, in the passage, ‘Do not seek iu know about 
speech, know the speaker,’ etc. (III. 8 et('.), it is the 
agent (the individual self) using speech etc. as in- 

truments, which is put forward as the entity to be 
knowm. 

Objection : Suppose we say that th(* individual 
self in a different state is the Supr(‘me Self? It 
may be like this: The same individual self which 
perceives sound etc. in the waking state is changed 
into the transcendent Supreme Self, the ruk'r of 
the universe, on getting into the state of profound 
sleep. 

Tentative answer : No, this is contrary to experi- 
enc(*. We never find anything having this character¬ 
istic outside of Ihiddhist philosophy. It never happen‘d 
in life that a cow standing or going is a cow, but that 
on lying down she becomes a horse or any other 
species. It is contrary to logic also. A thing that is 
known through some means of knowledge to have a 
certain characteristic, retains that characteristic even 
in a different place, time or condition. If it ceases to 
have that characteristic, all application of the means 
of knowledge would stop. Similarly the Samkhyas, 
Mimarhsakas and others who are skilled in logic adduce 
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hundreds of reasons to prove the absence of a tran¬ 
scendent Self. 

Objection : Your view is wrong, for the relative 
self too lacks the knowledge of how' to elfect the origin, 
continuity and dissolution of the universe. To be 
explicit; The position you have advocated so elabor¬ 
ately, viz. that the same relative self w^hich perceives 
sound etc. becomes the ruler of the universe when it 
attains a different condition, is untenable. For every- 
Ixjdy know^s that the relative self lacks the knowledge, 
power and means to effect the origin, continuity and 
dissolution ol the universe. How can a relative self 
like us construct this universe in which the earth etc. 
are located, and which it is impossible even to think 
of with the mind? 

Tentative answer : Not .so, for the scriptures are 
in our favour. They show the origin etc. of the 
universe from the relative self, for example, ‘So from 
this Self,' etc. (this text). Therefore our view' is all 
right. 

Objection^: Then* is a transcendent Supreme Self, 
and It is the cause of the universe, for such is the 
verdict of the Sruti, Smrti and reason. Witness 
hundreds of Sruti passages such as, ‘That which knows 
things in a general and particular way' (Mu. I. i. 9 
and II. ii. 7), ‘That which transcends hunger and 
thirst' (III. V. i), ‘Unattached, It is not attached to 
anything' (III. ix. 26), ‘Under the mighty rule of this 
Immutable/ etc. (III. viii. 9), ‘That w'hich living in 
all beings .... is the internal ruler and immortal' 

^ By the believers in li^vara only as the efficient, not 
material cause of the universe. 
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(III. vii. 15), '{That Being) who definitely projects 
those beings .... and is at the same time transcend¬ 
ent' (III. ix. 26), ‘That great, birlhless Self' (IV. 
iv. 22 etc.), ‘It is the bank that serves as the boundary 
to keep the different worlds apart' (Ibid.), ‘The 
controller of all, the lord of all' (Ibid.), ‘The Self that 
is sinless, undecaying, immortal' (Ch. VIII. vii. i, 3), 
‘It projected fire’ (Ch. VI. ii. 3), ‘In the beginning 
this universe was only the Self' (Ai. I. 1), ‘It is not 
affected by human misery, being beyond it’ (Ka. v. 
11). Also the Smrti passage, ‘J am the origin of all, 
and from Me everything springs' (G. X. 8). 

Tentative ansxvcr : Have wv not said that the text, 
'So from this self,' shows the origin of the universe 
from the relative self? 


Objection : Not so, for since in the passage, 
'The Akasa that is in the heart’ (H. i. 17), the 
Supreme Self has been introduced, the text, ‘So from 
this Self,' should refer to the Supreme Self. In reply 
to the question, ‘Where was it then?' (II. i. 16), the 
Supreme Self, denoted by the word ‘Akasa,' has been 
mentioned in the text, ‘It lies in the Akai^a that is in 
the heart.' That the word ‘Akasa' refers to the 
Supreme Self is clear from texts such as: ‘With 
Existence, my dear, it is then united' (Ch. VI. viii. 1), 
‘Every day they attain this world that is Brahman, 
but they do not realise this' (Ch. VIII. iii. 2), ‘Fully 
embraced by the Supreme Self’ (IV. iii. 21), and 
‘Rests on the Supreme Self’ (Pr. IV. 7). That the 
Supreme Self is the topic further appears from the use 
of the word ‘Self' with reference to the Supreme Self, 
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which has been introduced in the passage, 'In it there 
is a little space' (Ch. VIIL i. i). Therefore the pass¬ 
age, 'So from this Self,' should indicate that the 
universe springs from the Supreme Self alone. And 
we have already said that the relative self has not the 
pe)wcr and knowledge to project, maintain and dissolve 
llie universe. 

In thc' passages, 'ITc' Self alone is to be meditated 
upon' (T. iv. 7), and Tt knew only Itself as, "I am 
1 ‘rahman" ’ (I. iv. 10), the topic of the knowledge of 
i>rahinan was introduced, and this deals with Brahman 
as its subj(H:t. This section too opens with sentences 
such as, ‘I will tell you about Brahman' (II. i. i), 
and '1 will teach you about Brahman' (IT i. 15). Now 
the transcendent Brahman, which is be3'0nd hunger etc. 
and is eternal, pure, enlightened and free by nature, is 
die cause of the universe, while the relative self is the 
opposite of that; therefore it would not (in its present 
state) perceive itself to be identical with Brahman. On 
the other hand, would not the inferior relative self be 
open to censure if it identified the Supreme Self, the 
sell-effulgent ruler of the universe, with itself? There¬ 
fore it is unreasonable to say, "I am Brahman." 

Hence one should wish to worship Brahman with 
howers, water, folding of the palms, praises, prostra¬ 
tion, sacrifices, presents, repetition of Its name, medi¬ 
tation, Yoga, etc. Knowing It through worship one 
becomes Brahman, the ruler of all. But one should 
not think of the transcendent Brahman as the relative 
self; it would be like thinking of fire as cold, and the 
sky as possessed of form. The scriptural passages too 
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that teach the identity of the self with Bnihmaii should 
be taken as merely eulogistic. This interpretation will 
also harmonise with all logic and common sense. 

Advaitin's reply : That cannot be, for from 
]\fantra and Brahmana texts we know that the Supreme 
Self alone entered. Beginning with, ‘He made bodies,’ 
etc. (II. V. 18), the lext says, ‘The Supreme Being 
entered the bodies’ (Ibid.), Tie transformed Himself 
in accordance with each form; that form of His was 
for the sake oi making Him known’ (IT v. K); R. VI. 
xlvii. 18); ‘Ihe Wise One, who after projecting all 
forms, names them, and goes on uttering those names’ 
(Tai. A. Ill, xii. 7) — thus thousands of Mantras in all 
recensions show that it is the transcendent Isvara wh(j 
entered the body. Similarly Brahmana texts such as, 
‘After projecting it, the Sell entered into it’ (I'ai. II. 
vi. i), ‘Piercing this dividing line (of the head) It 
entered through that gate’ (Ai. III. 12), ‘That deity 
(Existence), penetrating thes(} three gods (lire, water 
and earth) as this individual self,’ etc. (Ch. VT, iii. 
3, 4), ‘This Self, being hidden in all beings, is not 
manifest,’ etc. (Ka. III. 12). Since the word ‘Self’ 
has been used in all scriptures to denote Brahman, and 
since it refers to the inner Self, and further the Sruti 
passage, ‘He is the inner vSelf of all beings’ (Mu. II. 
i, 4), shows the absence of a relative self other than 
the Supreme Self, as also the Sruti texts, ‘One only 
without a second' (Ch. VI. ii, i), ‘This universe is 
but Brahman’ (Mu. II. ii. ii), ‘All this is but the Self’ 
(Gh. VIII xxv. 2), it is but proper to conclude the 
identity of the individual self with Brahman. 
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Objection : If such is the import of the scriptures, 
then the Supreme Self becomes relative, and if it is so, 
the scriptures (teaching Its transcendence) become use¬ 
less ; while if It is (identical with the individual self 
and yet) transcendent, then there is this obvious objec¬ 
tion that spiritual instruction becomes redundant. To 
be explicit: li the Supreme Self, which is the inmost 
Self of all beings, feels the miseries arising from contact 
with all bodies, It obviously becomes relative. In 
that case those Sruti and Smrti texts that establish the 
transcendence of the Supreme Self, as also all reason 
would be set at naught. If, on the other hand, it can 
somehow be maintained that It is not connected with 
the miseries arising from contact with the bodies of 
different beings, it is impossible to refute the charge of 
the futility of all spiritual instruction, for there is 
nothing for the Supreme Self either to achieve or to 
avoid. 

To this dilemma some suggest the following solu¬ 
tion: The Supreme Self did not penetrate the bodies 
directly in Its own form, but It became the individual 
self after, undergoing a modification. And that indi¬ 
vidual self is both different from and identical with the 
Supreme Self. In so far as it is different, it is affected 
by relativity, and in so far as it is identical, it is 
capable of being ascertained as, T am Brahman.' 
Thus there will be no contradiction anywhere. 

Now, if the individual self be a modification of the 
Supreme Self, there may be the following alternatives: 
The Supreme Self may be an aggregate of many things 
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and consist of parts, like the substance earth, and the 
individual self may be the modification of some portion 
of It, like a jar etc. Or the Supreme Self may retain 
Its form, and a portion of It be modified, like hair or 
a barren tract, for instance. Or the entire Supreme 
Self may be modified, like milk etc. Now in the first 
view, according to which a particular thing out of an 
aggregate of a great many things of the same category 
becomes the individual self, since this particular thing 
is only of the same category, the identity is but 
figurative, not real. In that case it would be a contra¬ 
diction of the verdict of the Sruti. If, however, (as in 
the second view) the Supreme Self is a whole eternally 
consisting of parts inseparably connected together, and, 
while It remains unchanged in form, a portion of It 
becomes the relative individual self, then, since the 
whole inheres in all the parts, it is affected by the 
merit or defect of each part ; hence the Supreme Self 
will be subject to the evil of tremsmigration attaching 
to the individual self. Therefore this view also is 
inadmissible ; while the view that holds that the whole 
of the Supreme Self is transformed disregards all the 
Srutis and Smrtis and is therefore unacceptable. All 
these views contradict reason as well as ^riiti and 
Smrti texts such as, '(Brahman is) without parts, devoid 
of activity and serene’ (Sv. VI. 19), 'The Supreme 
Being is resplendent, formless, including both within 
and without, and birthless’ (Mu. It. i. 2), 'All-pervad¬ 
ing like the sky and eternal,’ 'That great, birthless 
Self is undecaying, immortal, undying’ (IV. iv. 25), 
'It is never born nor dies’ (Ka. II. 18 ; G. II. 20), 'It 
is undifferentiated,' etc. (G. II. 25). If the individual 



2 .1.20] 


BRHADARANYAKA UPANISAD 


301 


self be a portion of the immutable Supreme Self, then 
it will hnd it impossible to go (after death) to places 
in accordance with its past work, or else the Supreme 
Self will, as already said (p. 299), be subject to 
transmigration. 

Ohjcciion : Suppose we say that the individual 
self is a portion of the Supreme Self detached from It 
like a spark of fire, and that transmigrates. 

Reply : Yet the Supn^mc Self will get a wound 
by this breaking off of Its part, and as that part 
transmigrates, it wili make a hole in the assemblage of 
parts in another portion of the Supreme Self—which 
will contradict the scriptural statements about Its being 
without any wound. If the individual self, which is a 
part of the Supreme Self, transmigrates, then, since 
there is no space without It, some other parts of It 
being pushed and displaced, the Supreme Self will feel 
pain as if It had colic in the heart. 

Objection : There is nothing wrong in it, for 
there are i^ruli texts giving illustrations of sparks of 
fire etc. 

Reply : Not so, for the Sruti is merely informa¬ 
tive. The scriptures seek not to alter things, but to 
supply information about things unknown, as they are. 

Ohjcciion : What difference does it make? 

Reply : Listen. Things in the world are known 
to possess certain hxed characteristics such as grossness 
or fineness. By citing them as examples the scriptures 
seek to tell us about some other thing which does not 
contradict them. They would not cite an example 
from life if they wanted to convey an idea of something 
contradictory to it. Even if they did, it would be to 
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no purpose, for the example would be different from 
the thing to be explained. You cannot prove that fire 
is cold, or that the sun does not give heat, even by 
citing a hundred examples, for the facts would already 
be known to be otherwise through another means ot 
knowledge. And one means of knowledge does not 
contradict another, for it only tells us about those 
things that cannot be known by any other means. 
Mor can the scriptures speak about an unknown thing 
without having recourse to conventional words and 
their meanings. Therefore one who follows convention 
can never prove that the Supreme Self really has parts 
or stands to other things in the relation of whole to 
part. 

Objection : But do not the Sruti and Smrti say, 
‘Tiny sparks’ (this text), and ‘A part of Myself’ 
(G. XV. 7)? 

Reply : Not so, for the passages are meant to 
convey the idea of oneness. We notice in life that 
sparks of fire may be considered identical with fire. 
Similarly a part may be considered identical with the 
whole. Such being the case, words signifying a modi¬ 
fication or part of the Supreme Self, as applied to the 
individual self, are meant to convey its identity with 
It. That this is so appears also from the introduction 
and conclusion. In all the Upanisads first identity is 
broached, then by means of illustrations and reasons 
the universe is shown to be a modification or part or 
the like of the Supreme Self, and the conclusion again 
brings out the identity. Here, for instance, the text 
begins with. This all is the Self’ (II. iv. 6), then 
through arguments and examples about the origin, 
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conlinuily and dissolution of the universe, it adduces 
leasons for considering its identity with Brahman, such 
as the relation of cause and effect, and it will conclude 
with, ‘Without interior or exterior’ (II. v. 19 ; III. 
viii. 8), and ‘This self is Brahman’ ( 11 . v. 19). There¬ 
fore from that introduction and conclusion it is clear 
that the passages setting forth the origin, continuity 
and dissolution of the universe are for strengthening 
the idea of the identity of the individual self with the 
Supreme Self. Otherwise there would be a break in 
the topic. All believers in the Upanisads are unan¬ 
imous on the point that all of these enjoin on us to 
think of the identity of the individual self with the 
Supreme Self. If it is possible to construe the 
passages setting forth tlie origin etc. of the universe so 
as to keep up the continuity of that injunction, to 
interpret them so as to introduce a ne.w topic would be 
unwarrantable. A different result too would have to 
be provided for. I'herefore we conclude that the 
Sruti passages setting forth the origin etc. of the 
universe must be for establishing the identity of the 
individual self and Supreme Self. 

Regarding this teachers of Vedantanarrate the 
following parable: A certain prince was discarded by 
his parents as soon as he was born, and brought up 
in a fowler's home; Not knowing his princely descent, 
he thought himself to be a fowler and pursued the 
fowler's duties, not those of a king, as he would if he 
knew himself to be such. When, however, a very 
compassionate man, who knew the prince's fitness for 

^ The reference is to Dravi<Jac3.rya. 
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attaining a kingdom, told him who he was—that he 
was not a fowler, but the son of such and such a king, 
and had by some chance come to live in a fowler’s 
home—he, thus informed, gave up the notion and the 
duties of a fowler and, knowing that he was a king, 
took to the ways of his ancestors. Similarly this 
individual self, which is of the same category as the 
Supreme Self, being separated from It like a spark of 
tire and so on, has penetrated this wilderness of the 
body, organs, etc., and, although really transcendent, 
takes on th(^ a(tributes of the latter, which are relative, 
and thinks that it is this aggregate of the body and 
organs, that it is lean or stout, happy or miserable— 
for it does not know that it is the Supreme Self. But 
when the teacher enlightens it that it is not the body 
etc., but the transcendent Supreme Brahman, then it 
gives up the pursuit of the thn'e kinds of desire^- and 
is convinced that it is Brahman. When it is told that 
it has been separated from the Sapreme Brahman like 
a spark, it is firmly convinced that it is Brahman, as 
the prince was of his royal birth. 

We know that a spark is one with fire before it 
is separated. Therefore the examples of gold, iron 
and sparks of fire are only meant to strengthen one’s 
idea of the oneness of the individual self and Brahman, 
and not to establish the multiplicity caused by the 
origin etc. of the universe. For the Self has been 
ascertained to be homogeneous and unbroken con¬ 
sciousness, like a lump of salt, and there is the 
statement, Tt should be realised in one form only' 


1 Those for a son, for wealth and for heaven. S(‘e iV. 
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(IV. iv. 20). It the !Sruti wanted to teach that Brahman 
has diverse attributes such as the origin of the universe, 
like a painted canvas, a tree, or an ocean, for instance, 
it would not conclude with statements describing It to 
be homogeneous like a lump of salt, without interior or 
exterior, noi' would it say, ‘It should be realised in one 
term only.’ 1 luae is also the censure, 'He (goes from 
death to death) who sees difference, as it were, in It/ 
etc. (IV. iv. ig ; Ka. IV/ 10). 1 'herefore the mention 
in all Vedanta texts of the origin, continuity and 
dissolution of the universe is only to stnmgihen our 
idea of Brahman being a homogeneous unity, and uoi 
to make us believe in the origin etc. as an actuality. 

Nor is it reasonable to suppose that a part of the 
indivisible', transcendent, Supreme Self becomes the 
lelativc. individual self, for the Supreme Self is intrin¬ 
sically without parts. If a part of the indivisible 
Supreme Self is supposed to be the Relative, individual 
self, it is tantamount to taking the former to be the 
latter. If. on the other hand, the individual self be a 
part of the Supreme Self owing to some adventitious 
limiting adjunct of It, like the ether enclosed in a jar, 
a bowl, etc., then thinking people would not consider 
that it is really a part of the Supreme Self, deserving 
t(^ be treat('d as something distinct. 

Objeclion : We sometimes see that thinking as 
wail as ignorant people entertain fanciful notions about 
things. 

Reply : Not so, for ignorant people lia\e false 
notions, wlKircas thinking peopl(' have notions that 

20 
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relate only to an apparent basis for conventional inter¬ 
course. For instance, even thinking people sometimes 
say that the sky is dark or red, where the darkness or 
redness of the sky has lust the above apparent reality. 
But because of that the sky can never actually become 
dark or red. Therefore in ascertaining the true nature 
of Brahman, men of wisdom should not think of It in 
terms of whole and part—unit and fraction—or cause 
and effect. For the essential meaning of all the 
Upanisads is to remove all finite conceptions about 
Brahman. Therefore we must give up all such concep¬ 
tions and know Brahman to be undifferentiated like 
the sky. This is borne out by hundreds of Sruti texts 
such as, '‘All“pervading like the sky and eternal,' and 
Mt is not affected by human misery, being beyond it' 
(Ka. V. ii). We must not imagine the self to be 
different from Brahman, like a portion of fire, which 
is ever hot, being cold, or like a portion of the effulgent 
sun being dark, for, as already said, the essential mean¬ 
ing of all the Upanisads is to remove all finite concep¬ 
tions about Brahman. Therefore all relative conditions 
in the transcendent Self are only possible through the 
limiting adjuncts of name and form. Compare the 
Sruti Mantras, ‘He transformed Himself in accordance 
with each form' (II. v. 19), and ‘The Wise One, who 
after projecting all forms names them, and goes on 
uttering those names,' etc. (Tai. A. III. xii. 7). The 
relative conditions of the self is not inherent in it. It 
is not true, but erroneous, like the notion that a crystal 
is red or of any other colour owing to its association 
with limiting adjuncts such as a red cotton pad. Sruti 



5t.I.20] 


BRHADARANYAKA UPANISAD 


307 


and Smrti texts such as, *lt thinks, as it were, and 
shakes, as it were' (IV. iii. 7), 'It neither increases 
nor decreases through work' (IV. iv. 23), 'It is not 
affected by evil work' (Ibid.), 'Living the same in all 
beings' (G. XIII. 27), '(Wise men are even-minded) 
to a dog as well as a Candala, etc.' (G. V. 18), as also 
reasoning establish only the transcendence of the 
Supreme Self. Hence, if we admit It to be indivisible, 
it will be particularly impossible for us to maintain that 
the individual self is either a part, a modification, or 
inherent power of the Supreme Self, or something 
different from It. And we have already said that the 
Sruti and Smrti passages referring to the relation of 
whole and part etc. are for the purpose of establishing 
their oneness, not difference, for only thus will there be 
continuity as regards the import of those passages. 

If all the Upanisads teach that there is only the 
Supreme Self, why, it may be asked, is something 
contradictory to it, viz. the individual self, put for¬ 
ward? Some say that it is for removing the objections 
against the authority of the ritualistic portion of the 
Vedas: For the passages dealing with rites depend on 
a multiplicity of actions, their factors and their results, 
including the sacrificers, who enjoy those results, and 
the priests, who officiate in them. Now, if there were 
no separate individual self, the transcendent Supreme 
Self would be one. How under such circumstances 
would those passages induce people to do actions pro¬ 
ducing good results, or dissuade them from those that 
have bad results? Who again would be the bound 
soul for whose liberation the Upanisads ^ould be taken 
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up? Further, according to the view which holds that 
there is only the Supreme Self, how can instruction 
about It be imparted? And how can that instruction 
bear fruit? For instruction is given in order to remove 
the bondage of a bound soul ; hence in the absence of 
the latter the IJpanisads will have nobody to address 
themselves to. Such being the case, the same objec¬ 
tions and replies that apply to the advocates of the 
ritualistic portion of the Vedns, apply also to the 
advocates of the LJpanisads. For, as owing to the 
absence of difference the ritualistic portion, being with¬ 
out support, falls through as an authority, so do th(' 
Upanisads. 'Ihen why not acet^pt the auttK)rity of only 
the ritualistic portion, which can be interpreted 
literally? But the Upanisads may be rejected, since 
in accepting them as authority one has to alter th(.‘ir 
obvious import.^ 1 he ritualistic portion, being author¬ 
ity once, cannot again cease to be authority. It cannot 
be that a lamp will sometimes reveal objects and som(‘- 
times not. I'hcrc is also contradiction with other 
means of knowledge such as perception, khe Upanisads 
that e.^tablish the existence of Brahman alone not only 
contradict their obvious import and the authority of 
the .ritualistic portion of the Vedas, but they also run 
counter to such means of knowledge* as perception, 
which definitely establish differences in the world. 
Therefore the Upanisads cannot be taken as authority. 
Or they must have some other meaning. But they can 
never mean that only Brahman exists. 

4 

^ Since many passives clearly have a dualistic import. 
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Advaitins reply : That cannot be, for we have 
already answered those points. A means of knowledge 
is or is not a means according as it leads or does not 
lead to valid knowledge. Otherwise even a post, for 
instance, would be considered a means of knowledge in 
percc'iving sound etc. 

Objeciion : What hdlows from this? 

Reply : If the Upanisads lead to a valid know! 
edge, of the unity of Brahman, how can they cease to 
be a means of knowledge? 

Objection : Of course they do not lead to valid 
knowledge, as when somebody says that fire produces 
cold. 

Reply : Well thcai, wt‘ ask you, do not your w^ords 
refuting the authority of the Upanisads accomplish their 
object, like fire revealing things, or do they not? If 
you say they do, then your words of refutation are 
means of valid knowdedge, and fire does reveal things. 
If your words of refutation are valid, then the Upani¬ 
sads too are valid. So please tell us the w^ay out. 

Objeciion : That my words mean the refutation 
of the authority of the Upanisads, and that fire reveals 
things arc palpable facts, and hence constitute valid 
knowledge. 

Reply : What then is your grudge against the 
Upanisads, which are seen directly to convey a valid 
knowledge of the unity of Brahman, for the retutation 
is illogical? And we have already said that a palpable 
result, viz. cessation of grief and delusion, is indirectly 
brought about by the knowledge of this unity. There- 
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fore, the objections having been answered, there is no 
doubt of the Upanisads being authority. 

You have said that the Upanisads are no authority, 
since they contradict their obvious import. This is 
wrong, because there is no such contradiction in their 
meaning. In the first place, the Upanisads never give 
us the idea that Brahman both is and is not one only 
without a second, as from the sentence that fire is both 
hot and cold we get two contradictory meanings. We 
have said this taking it for granted that a passage can 
have different meanings. But it is not an accepted 
canon of the system that tests passages (Mimamsa) that 
the same passage may have different meanings. If it 
has, one will be the proper meaning, and the other will 
be contradictory to it. But it is not an accepted rule 
with those who test passages that the same sentence 
has different meanings—one appropriate, and the other 
contradictory to it. Passages have unity only when 
they have the same meaning. In the second place, 
there are no passages in the Upanisads that contradict 
the unity of Brahman. As to the conventional expres¬ 
sion, Tire is cold as well as hot,' it is not a unitary 
passage, because part of it merely relates what is 
known through another means of knowledge (percep¬ 
tion). The portion. Tire is cold,' is one sentence, but 
the clause, 'Fire is hot,' merely reminds us of what is 
known through another means of knowledge ; it does 
not give us that meaning at first hand. Therefore it is 
not to be united with the clause. Tire is cold,' because 


' Having relation to human experience, as opposed to 
Vedic. 
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its function is exhausted by its merely reminding us of 
what is experienced through another source of knowl¬ 
edge. As to the presumption that this sentence conveys 
contradictory meanings, it is but an error due to the 
words 'hot' and ‘cold' being used as co-ordinate with 
the word ‘fire/ But neither in Vcdic nor in conven¬ 
tional usage does the same passage have more than one 
meaning. 

You have said that passages of the Upanisads 
clash with the authority of the ritualistic portion of the 
Vedas. This is not correct, because they have a 
different meaning. The Upanisads establish the unity 
of Brahman ; they do not negate instructions regarding 
the means to the attainment of some desired object, or 
prevent persons from undertaking it, for, as already 
said, a passage cannot have more than one meaning. 
Nor do ritualistic passages fail to lead to valid knowl¬ 
edge regarding their own meaning. If a passage pro¬ 
ducer valid knowledge regarding its own special mean¬ 
ing, how can it clash with other passages? 

Objection : If Brahman be the only reality, 
ritualistic passages are left without any object to apply 
to, and hence they cannot certainly lead to valid 
knowledge. 

Reply : Not so, for that valid knowledge is 
palpable. We see it arising out of sentences such as, 
‘One who desires heaven must perform the new and 
full moon sacrifices,' and ‘One must not kill a Brah- 
mana.' The assumption that this cannot take place if 
the Upanisads teach the unity of Brahman, is only an 
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inference. And an inference cannot stand against 
perception. Therefore your statement that valid knowl¬ 
edge itself cannot arise, is absolutely wrong. 

MoreovtT, actions, their factors and their results 
arc things we naturally believe in: they are the creation 
of ignorance. When through their help a man who 
desires to gain something good or to avoid something 
evil, proceeds to adopt a means ol which hi' has only a 
vague, not (lefiniie idi'a, the Jsruti simply tells him 
about that ; it says nothing either for or against the 
truth of the diversity of actions, their factors and their 
results, which pi'ople have already taken for granted 
For the .^ruti only prescribes means for the adainmi'ut 
of desired ends and the avoidance of untoward results. 
To be explicit: As the isruti that deals with riti'S 
having material ends takes the desires as they are- - 
although they are the result of erroneous notions—and 
prescribes means tor attaining them, and it docs not 
cease to do this on the ground that desiri'S are an evil, 
being the n'sult of erroneous notions, similarly the Sruti 
dealing with the regular rites such as the Agnihotra 
takes the diversity of actions and their factors as they 
arc—although they proceed from error—and enjoins 
rites sucli as the Agnihotra, seeing some utility in them, 
whether it bc^ th(‘ attainment of some particular desired 
end or the avoidance of some particular untoward 
result. It does not refrain from enjoining them simply 
because the utility relates to something that is unreal, 
being within the domain of ignorance ; as is the case 
with rites having material ends. Nor would ignorant 
peoph' cease to engage themselves in those rites, for we 
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them cloin^ij; it, as in the case of people who are 
swayed by desires. 

ObjccHon : But it is only those that have knowb 
edge w^ho are competent to perform riles. 

Reply : "No. for we have already said that th(' 
knowledge ot the unity of Brahman militates against 
one’s comp(‘t(‘ncy to perform rites. This should also be 
taken as an answer to the charge that if Brahman be 
the only reality, there will be no scope left for instruc¬ 
tion, and hence it can neither be received nor produce 
any nsult. The diversity of people's desires, atUch- 
nients and so forth is another reason. People have 
innumerable desires and various defects such as attach¬ 
ment. Therefore they are lured by the atlachuKuit etc. 
to external objects, and the scriptures are powerless to 
hold them back ; nor can tliey persuade those tliat are 
naturalh' avtTse to external objocls to go after thei7i. 
But the scriptures do this much that they point out 
what leads to good and w^hal to evil, thereby indicating 
the particular relations that subsist betw^een the ends 
and means ; just as a lamp, for instance, helps to reveal 
forms in the dark. But the scriptures neither hinder 
nor direct a person by force, as if he were a slave. We 
sec how^ people disobey even the scriptures because of 
an excess of attachment etc. Therefore according to 
the varying tendencies of people, the scriptures 
variously teach the particular relations subsisting 
between the ends and means. In this matter people 
themselves adopt particular means according to their 
tastes, and the scriptures simply remain neutral, like 
the sun, for instance, or a lamp. Similarly somebody 
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may think the highest goal to be not worth striving 
after. One chooses one’s goal according to one's 
knowledge, and wants to adopt corresponding means. 
This is borne out also by the eulogistic passages of the 
Sriiti such as, ‘Three classes of Prajapati’s sons lived 
a life of continence with their father, Prajapati/ etc. 
(V. ii. i). Therefore the Vedanta texts that teach the 
unity of Brahman are not antagonistic to the ritualistic 
scriptures. Nor arc the latter thereby deprived of their 
scope. Neither do the ritualistic scriptures, which 
uphold differences such as the factors of an action, take 
away the authority of the Upanisads as regards the 
unity of Brahman. For the means of knowledge are 
powerful in their respective spheres, like the ear etc. 

Nevertheless certain self-styled wise men (the 
logicians), following their own whims, think that the 
different means of knowledge are mutually contra¬ 
dictory, and also level against us the objection that if 
Brahman be the only reality, such Upanisadic texts 
contradict perception. For instance, objects such as 
sound, which are perceived by the ear and so forth, 
are observed to be different from one another. So 
those who hold that Brahman is the only reality contra¬ 
dict perception. Similarly the relative selves that 
perceive sound etc. through the ear and so forth, and 
acquire merit or demerit through their work, are 
inferred to be different in different bodies. So those 
who hold that Brahman is the only reality also con¬ 
tradict inference. They also cite contradiction with 
the Sruti. For instance, in passages such as, ‘One 
who desires villages must sacrifice* (Ta. XVII. x. 4), 
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* 0 ne who desires animals must sacrifice' (Ibid, XVI. 
xii. 8) and ‘One who desires heaven must sacrifice' 
(Ibid. XVI. iii. 3), the objects desired such as villages, 
animals and heaven are known to be different from the 
men who apply the means of obtaining them. 

Our reply is that they are the'scum of the Brah- 
mana and other castes, who, with their minds poisoned 
by vicious reasoning, hold view^s about the meaning of 
the Vedas that are divorced from tradition, and are 
therefore to be pitied. How? To those who say that 
sound etc., perceived through the ear and so forth, 
contradict the unity of Brahman, we put this question: 
Does the variety of sound and the rest contradict the 
oneness of the ether? If it does not, then there is no 
contradiction in our position with perception. They 
said: The selves that perceive sound etc. through the 
ear and so forth, and acquire merit or demerit through 
their work, are inferred to be different in different 
bodies ; so the unity of Brahman also contradicts 
inference. But we ask them, ‘By whom are they so 
inferred?' If they say, ‘By us all who are experts in 
inference,' we would ask them, ‘But who really are 
you that call yourselves so?' What would be their 
reply then? Perhaps they would say, ‘When dexterity 
in inference has been severally denied of the body, the 
organs, the mind and the self, we experts in inference 
should be the self joined to its accessories, the body, 
organs and mind, for actions depend on many factors.’ 
Our reply is: ‘If such be your dexterous inference, 
then you become multiple. For you yourselves have 
admitted that actions depend on many factors. Now 
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inference also is an action, which, as you have also 
admitted, is done by the self joined to its accessories, 
the body, organs and mind. Thus, while saying that 
you arc experts in inference, you virtually admit that 
each of you is multiple—the self joined to the acces¬ 
sories, the body, organs and mind.’ O the dexterity 
in inference shown by these bulls of logicians who lack 
only a tail and horns! How can a fool who does not 
know his own self know its unity or difference? What 
will he infer about it? And on what grounds? For 
the self has no (iiaracteristic that might be used to 
infer natural differences between one S(‘lf and another. 
Those characteristics having name and form which the 
opponents will put lorward to infer differences in the 
self belong only to name and form, and are but limit¬ 
ing adjuncts of the self, just as a jar, a bowl, an air¬ 
hole, or tht‘ pores in earth are of the ether. When the 
logician finds distinguishing chareicteristics in the ether, 
then only will he find such characteristics in the self. 
For not even hundreds of logicians, w^ho admit differ¬ 
ences in the self owing \o limiting adjuncts, can show 
any characteristic of it that w^ould lead one to infer 
differences betw’een one self and another. And as for 
natural differences, they are out of the question, for the 
self is not an object of inference-. Because whatever 
the opponent regards as an attribute of the self is 
admitted as consisting of name and form, and the self 
is admitted to bt! different from these. Witness the 
^ruti passage, 'Akasa (the self-effulgent One) is verily 
the cause of name and form. That within which they 
are is Brahman’ (Ch. VIIT xiv. i), and also ‘Let me 
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manifest name and form’ (Ch. VI. iii. 2). Name and 
form have orij^in and dissolution, but Brahman is 
different from them. Jlierefore how can the unity of 
B>rahman contradict inference, ot which It is never an 
object? This aisc) refutes the char^^e that it contradicts 
the ^ruti. 

It has beem objected that if Brahman be the only 
reality, there will b(' nobody to receive instruction and 
profit by it ; so instruction about iinitv will be useless. 
This is wron^. I'or (if you contend on liie f^round 
that) actions arc; the result (T many factois, (we havt: 
already refuh'd this point, hence) at whom is the* objec¬ 
tion levelled? (Surely not at us.) (If, howevcT, your 
ground is that) wht'ri the transcendent Brahman is 
realised as the only existence, there is neither instruc¬ 
tion nor the instriK'tor nor the result of receiving the 
instruction, and therefort* the l/panisads are useless—it 
is a position we readily admit. B)nt if you urge that 
(even befon' Biahrnan is realised) instruction is usc'less, 
since it depends on many factors, we reply, no, for it 
will contradict the assumption^ of all b(?lievers in the 
self (including yoniselt). Therefore this unity of 
Braliman is a secure fortress impregnable to logicians, 
Ihost' first-rale heretics and liars, and inaccessible to 
persons of shadow understanding, and to those who are 
d(‘void of the graft) of the scriptures and the teacher. 
I'his is known from such ^niti and Srnrti texts as the 
following, ‘Who but me can know that Deity who 
has both joy and the absence of^t?’ (Ka. IT. 21), 
'Even IIk' gods in ancient times v^efc puzzled over 


^ That instruction is necessary before realisaliun. 
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this' (Ka. 1 . 21), and This understanding is not to 
be attained through argument' (Ka. 11 . 9), as also 
from those that describe the truth as attainable through 
special favour and grace, and also from the Mantras 
that depict Brahman as possessed of contradictory 
attributes, such as, *It moves, and does not move, It 
is far, and near,' etc. (is. 5). The Gita too says, 'All 
beings are in Me,' etc. (IX. 4). Therefore there is no 
other entity called the relative self but the Supreme 
Brahman. Hence it is well said in hundreds of Sruti 
passages, 'This was indeed Brahman in the beginning. 
It knew only Itself as, "I am Brahamn." ' (I. iv. to), 
There is no other witness but This, no other hearer 
but This,' etc. (III. viii. ii). Therefore the highest 
secret name of 'the Truth of truth' belongs only to the 
Supreme Brahman. 



SECTION II 


The preceding section has broached the topic, 
'I will tell you about Brahman' (IT i. 15). In this 
connection it has been stated that that from which the 
universe originates, of which it consists (during conti- 
nuity), and into which it dissolves is the one Brahman. 
Now what are the constituents of that universe which 
originates and dissolves? The five elements. And 
the elements consist of name and form. It has 
already been said that name and form are called truth. 
And Brahman is the Truth of this truth consisting of 
the elements. How it is that the elements are called 
truth, will be explained in the (third) section, treating 
of the gross and subtle universes. Because the body 
and organs, as also the vital force, consist of these 
gross and subtle elements, therefore they are truth. 
In order to define the nature of those elements that 
form the body and organs, this and the following 
section are introduced. That will be an explanation 
of the .secret name (The Truth of truth'), for Brahman, 
the Truth of truth, will be ascertained only by ascer¬ 
taining that the body and organs are truth. It has 
been said, *The vital force is truth, and Biahman is 
the Truth of that' (II. i. 20). Now, to explain what 
this vital force is, and how many and what its secret 
names are, the nature of the vital force, which is an 
instniment of the self, is being described in the course 
of describing the secret name of Brahman, just as a 
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traveller notices wells, parks, etc., lying along the 
road. 

^nsTTST esic?iTvjR 
^ ^ 5 fs!S[^ gr cis^^w ET ^ qife: 1 aw 
jtwwt: anir:, awraRj^, arw: 

^on, lU II 

I. He who knows the calf with its abode, 
its special resort, its j)ost and its h'tlu'r kills his 
seven envious kinsmen: The vital force in the 
body is indeed the calf; this body is its abode, 
the head its special resort, strength its post, and 
food its tether. 

He who known the calf with its abode, its special 
resort, its post and its tether gets this result. What is 
that? lie kills his seven envious kinsmen. Kinsnru'n 
are of two kinds, those who (aivy and those who do 
not ; here the former are meant. Hie seven organs^— 
instruments for perceiving objects—that are in the 
head, that is to say, the attachment to sense-obj(n:ts 
which they cause, are called kinsmen, since they are 
born with a person. Because they turn his vision 
from the Self to the sense-objects, therefore they are 
envious kinsmen—since they thus hinder him from 
perceiving the inner Self. It is also said in the Katha 
Upanisad, ‘J'he self-born Lord injured the; organs by 
making them outgoing in their tendencies. Therefore 
they perceive only external things, but not the inner 
Self,' etc. (Ka. IV. i). He who knows the calf and the 


^ The eyes, ears, nostrils an<l mouth. 
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rest—understands their real nature—removes from 
view, or kills, these envious kinsmen. When the 
aspirant, hearing of this result, is inclined to know 
more about them, the Sruti says: This is indeed the 
calf. Which? This vital force which is in the body 
as the subtle body, which in its fivefold form pervades 
the body, and was addressed as ‘Great, White-robed, 
Radiant, Soma* (II. i. 15), and on which the organs 
such as that of speech and the mind rest, as we know 
from the illustration of the post to which the horse*s 
feet are tethered (VI. i. 13). It is like a young calf, 
not being in direct touch with the sense-objects like the 
other organs. 

Mention has been made of ‘the calf with its 
abode.* Now what is the abode of that calf, that 
instrument of the self, the vital force, which is here 
likened to a calf? This body, which is an effect, is its 
abode. An abode is that in which something is put. 
This body is the abode of that calf, the vital force, 
because it is by staying in the body that the organs 
come to function as channels of perception, not while 
they rest only on the vital force. This has been 
demonstrated by Ajata^atru as follows: When the 
organs are withdrawn, the individual self is not noticed; 
it is only when they occupy their respective seats in the 
body that the individual self is noticed as perceiving 
things. This was proved by the (sleeping) man's being 
roused by pushing with the hand. The head is its 
special resort. It is so called because the vital force is 
connected with particular parts of it. Strength, the 
power that comes out of food and drink, is its post. 
Trana* and ‘Bala* (strength) are synonyms, for the 

2T 
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vital force abides in the body, bein.e: supported by 
strength. This is borne out bv the Sruti text, 'When 
this self becomes weak and senseless, as it were' (IV. 
iv. i). Just as a calf is supported by a post/ so is 
the vital force by strength. Some understand that the 
respiratory force that works in the body is the post. 
And food is its tether. The food we eat is changed 
into three forms. That which is the grossest is excreted 
from the body and is absorbed into the earth. The 
intermediate form of chyle, passing through the stages 
of blood etc., nourishes its effect, the gross body, which 
is composed of seven ingredients.^ The body is 
nourished by the accession of its cause, viz. food, 
because it is the product of food ; and when this is 
reversed, it decays and falls. The finest form, called 
‘nectar’ and 'highly powerful,’ goes past the navel to 
the heart, and penetrating the seventy-two thousand 
nerves that radiate from there, generates strength, here 
designated as 'post,’ and thereby helps the subtle body, 
which is the aggregate of the inner organs and is here 
called the calf, to stay in the gross body. Therefore 
food is the connecting link between the vital force and 
the body, like a calf’s tether with a loop at each end. 

Now certain secret names regarding the calf living 
in its special resort, with reference to the eye, are being 
mentioned: 

4qlagr^; 5Rir iw 

^ When, for instance, somebody is tugging it. 

2 Skin, blood, flesh, fat, marrow, bone and seed. 
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q^eirffl: qr qjjftswn 5Pnf^:, urfiOTf 

^Sf:, Sfrarlif q^qr 

5 qnflisi q qq II HII 

2. These seven gods that prevent decay 
worship it: Through these pink lines in the eye 
Rudra attends on it; through the water that is 
in the eye, Parjanya; through the pupil, the sun; 
through the dark portion, fire; through the white 
portion, Indra; trough the lower eye-lid the 
earth attends on it; and through the upper eye¬ 
lid, heaven. He who knows it as such never 
has any decrease of food. 

These seven gods that prevent decay (lit. undecay¬ 
ing), to be presently named, worship it, this vital force, 
the instrument, which is tied to the body by food, and 
resides in the eye. The root "stha' with the prefix 
‘upa' becomes Atmanepadin when it signifies praying 
with Mantras. Here too the seven names of the gods 
stand for Mantras instrumental to prayer ; so the 
use of the Atmanepada with 'stha' is not out of 
place. Now the gods that prevent decay are being 
enumerated. Through these familiar pink lines in the 
eye as aids, Rudra attends on it, the vital force that is 
in the body. Through the aid of the water that is in 
the eye, which comes out when there is contact with 
smoke etc., the god Parjanya attends on, i.e, prays to 
the vital force ; and he is the food of the vital force 
and the cause of its permanence. We have it in another 
Sruti, ‘When Parjanya causes rain, the vital force is 
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glad.' Through the pupil, which has the power of 
sight, the sun prays to the vital force. Through the 
dark portion of the eye pre prays to it. Through the 
white portion of the eye Indra prays. Through the 
lower eye4id the earth attends on it, because both 
occupy a lower position. And through the upper eye¬ 
lid, heaven, because both occupy an upper position. 
He who knows it as such, knows that these seven gods 
that are the food of the vital force constantly pray to 
it, gets this as a result—he never has any decrease 0/ 
food. 


ctferfqsiit l 

aft, 

anreift 11 1 

siMr I sntrrr^a^Tf; ‘cRqraa 

sjjqq: aft’ ai qrw:, siMfta^T^ ‘arn- 

sift HSitJTT ffa agrar ii^H 

3. Regarding this there is the following 
verse; ‘ There is a bowl that has its opening 

below and bulges at the top; various kinds of 
knowledge have been put in it; seven sages sit 
by its side, and the organ of speech, which has 
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communication with the Vedas, is the eighth/ 
The ' bowl that has its opening below and bulges 
at the top ' is this head of ours, for it is the bowl 
that has its opening below and bulges at the top. 

' Various kinds of knowledge have been put in 
it,' refers to the organs; these indeed represent 
various kinds of knowledge. ' Seven sages sit by 
its side,' refers to the organs; they indeed are 
the sages. ' The organ of speech, which has 
communication with the Vedas, is the eighth,' 
because the organ of speech is the eighth and 
communicates with the Vedas. 

Regarding this subject there is the following verse 
or Mantra: 'There is a howl that has its opening 
below/ etc. Now the Sruti explains the Mantra. What 
is that bowl? This head of ours, for it is shaped like 
a bowl. How? For it has its opening below, the 
mouth standing for this opening, and bulges at the top, 
the head because of its round shape answering to the 
description. ‘ Various kinds of knowledge have been 
put in if: Just as the Soma juice is put in the bowl, 
so have various kinds of knowledge been put in the 
head. The organs such as the ear, and the vital force, 
which is distributed among them in seven forms, 
represent various kinds of knowledge, because they are 
the cause of the perception of sound etc. This is what 
the Mantra says. 'Seven sages sit by its side': This 
portion of the Mantra refers to the organs, which are of 
a vibratory nature. They alone are the sages. 'The 
organ of speech, which has communication with the 
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Vedas, is the eighth A The reason for this is given: 
Because the organ of speech is the eighth and com' 
municates with (or utters) the Vedas, 

sra:; fin'ariwr:, 

wi ^psn glWTO^, wftif ^ 

«i II « II giTgrir*^ 11 

4. These two (ears) are Gotama and 
Bharadvaja: this one is Gotama, and this one 
Bharadvaja: These two (eyes) are Visvamitra 
and Jamadagni: this one is Visvamitra, and this 
one Jamadagni. These two (nostrils) are 
Vasistha, and Kasyapa: this one is Vasistha, 
and this one Kasyapa: The tongue is Atri, for 
through the tongue food is eaten. ‘ Atri' is but 
this name ‘ Atti.’ He who knows it as such 
becomes the eater of all, and everything becomes 
his food. 

Now who are the sages that sit by the side of that 
bowl? These two ears are Gotama and Bharadvaja : 
this one is Gotama, and this one Bharadvaja, meaning 
the right and the left ear respectively, or inversely. 
Similarly, to instruct about the eyes the Sruti says, 

1 The tongue counts as two: as the organ of taste it will 
be enumerated in the next paragraph as the seventh sage ; as 
the organ of speech it is here spoken of as the eighth. 
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These two are Viivdmitra and Jamadagni : this one, 
the right, is Vi^vdmitra, and this one, the left, Jama¬ 
dagni, or inversely. To instruct about the nostrils the 
Sruti says, These two are Vasistha and Kasyapa : this 
one, the right nostril, is Vasistha, and this one, the left, 
Kasyapa, or inversely, as before. The tongue is Atri, 
because of its association with eating ; this is the seventh 
sage. For through the tongue food is eaten. Therefore 
that which is indirectly called 'AtrT is but this familiar 
name 'Atti (eats)—on account of being the eater. 
Through meditation on the derivation of the word 
‘Atri,' he becomes the eater of all kinds of food belong¬ 
ing to the vital force. In the next world he becomes 
only the eater, and is never treated as food. This is 
expressed by the words, *And everything becomes his 
food.* He who knows it, the true nature of the vital 
force, as such, as described above, becomes the vital 
force in this body, and is only the eater associated with 
the abode and the special resort, and not food. That 
is to say, he is entirely removed from the category 
of food. 



SECTION III 


At the end of the first section it has been said that 
the vital force is truth. Its secret names also have 
been explained in connection with those of Brahman, 
implying thereby that this is the same vital force. Of 
what does it consist, and how is it called truth?—^these 
questions have to be answered. Hence this section is 
commenced in order to define the nature of the five 
elements, called truth, which consist of the body and 
organs. It is by the elimination of these limiting 
adjuncts that the Sruti wishes to define the nature 
of Brahman negatively, saying, ‘Not this, not this/ 
Now Brahman has two forms: The Brahman that is 
(respectively) connected with the body and organs, 
which are the product of the five elements, is designated 
as gross and subtle, is mortal and immortal,^ and 
includes the impressions created by those elements, is 
the omniscient, omnipotent, conditioned Brahman, 
consisting of actions, their factors and their results, and 
admitting of all kinds of association. That same 
Brahman, again, is devoid of all limiting adjuncts, the 
object of intuition, birthless, undecaying, immortal, 
fearless, and beyond the reach of even speech and 
mind, being above duality, and is described as ‘Not 
this, not this.' Now these are the two forms by the 
elimination of which Brahman is so described ; hence 
the text begins: 


* That is. relatively. 
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1. Brahman has but two forms—gross and 
subtle, mortal and immortal, limited and un¬ 
limited, defined and undefined. 

Brahman or the Supreme Self has hut two forms, 
through the superimposition of which by ignorance the 
formk'ss Supreme Brahman is defined or made con¬ 
ceivable. The word ‘Vava’ (indeed) is emphatic. 
Which are those two forms? The gross and subtle. 
The other phases of the gross and subtle are included 
m them ; so they arc counted as two only. What are 
those phases of the gross and subtle? These are being 
mentioned: Mortal, subject to destruction, and im¬ 
mortal, its opposite. Limited, which goes a little 
distance and stops, and unlimited, which goes on, is 
pervasive, the opposite of 'limited.' Defined, having 
particular characteristics that distinguish it from others, 
and undefined, the opposite of that, which can only be 
distantly referred to, as something we know not what. 

5 *J:d^*lr4n, 
53cr 

II R II 

2 . The gross (form) is that which is other 
than air and the ether. It is mortal, it is limited, 
and it is defined. The essence of that which is 
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gross, mortal, limited and defined is the sun that 
shines, for it is the essence of the defined. 

The gross and the subtle have each four phases. 
Now what are the phases of the gross, and what are 
those of the subtle? This is being separately shown. 
I"he gross (form) is : ‘Gross' means having well- 
defined parts, with parts interpenetrating one another, 
i.e. compact or solid. What is it? That which is 
other —than what?— than the two elements, air and the 
ether ; hence it refers to the three remaining elements, 
viz. earth etc. It, this triad of elements called gross, 
is also mortal, or perishable. Why? Because it is 
limited ; it is only a limited thing which, when joined 
to some other thing, is checked by it, as a jar by 
a post or wall, for instance. Similarly the gross form 
is limited, being related to some other object, and 
mortal, because of its clash with the latter. And it is 
defined, having noticeable peculiarities of its own ; and 
for that very reason it is limited, and being limited it 
is mortal, and hence it is also gross. Or because it is 
gross it is mortal, and being mortal it is limited, and 
being limited it is defined. Since these four features 
do not contradict one another, any one of them may 
stand to the others in the relation of principal and 
qualifying word, or of cause and effect. In any case, 
the three elements, each possessed of the four features, 
constitute the gross form of Brahman. Any one of 
these four epithets being taken, the others are auto¬ 
matically taken. This is stated as follows: The 
essence of that which is gross, mortal, limited and 
defined, i.e. of the three elements each having the four 
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attributes, is the sun that shines, for the sun is the 
quintessence of the throe elements. It is the perfection 
of them, because through it they get their features of 
varying colours. The shining solar orb is the repre¬ 
sentation of the cosmic body, jor it is the essence of 
the defined, of the three elements ; hence that is 
meant. Because the shining sun has a gross form and 
is the best product of the elements. About the cosmic 
organ within the solar orb, we shall now speak. 

3^:, cfW 

^ II 

3. Now the subtle—it is air and the ether. 
It is immortal, it is unlimited, and it is undefined. 
The essence of that which is subtle, immortal, 
unlimited and undefined is the being that is in 
the sun, for that is the essence of the undefined. 
This is with reference to the gods. 

Now the subtle form is being described. It is air 
and the ether, the tw^o remaining elements. Being 
subtle it is immortal, and unlimited, hence not clash¬ 
ing with anything, and therefore immortal, not subject 
to destruction. It is unlimited, the opposite of limited, 
i.e. pervasive. Because it cannot be distinguished 
from others, therefore it is undefined. The word 
TyaB indicates something that can be only indirectly 
described. The relation among the four epithets is as 
before. The essence of that which is subtle, immortal. 
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unlimited and undefined, i.e. of the two subtle elements 
each having the four attributes, is the being that is in 
the sun, Hiranyagarbha as the cosmic organ,^ which is 
called the vital force. That is the quintessence of the 
two subtle elements, as in the previous instance (the 
solar orb was of the gross elements). This 'being' is 
the perfection of the two subtle elements, because they^ 
emanate from the Undifferentiated in order to fdrm the 
subtle body of Hiran^^agarbha. And because they seek 
to produce this, therefore it is the best product of them. 
For that is the essence of the undefined, because the 
'being' that is in the sun is not perceived like the solar 
orb, and is the essence of the two elements. Hence 
there is a similarity between the being who is in the 
sun and the two elements. Therefore the reason 
furnished in the clause, 'For that is the essence of the 
undefined,' as if it were a familiar experience, is quite 
in order. 

Some’^ say that the word 'essence' means cause, 
referring to the self of Hiranyagarbha, which is a 
conscious entity. The past actions of Hiranyagarbha 
direct air and the ether, and with these as their support^ 
they direct the other elements. Therefore, being the 

1 Corresponding to the organs in the body. The subtle 
body of Hiranyagarbha is meant, and not his conscious self, 
as will presently be seen. 

2 Air and the ether are the principal, not the only ingre¬ 
dients of the cosmic subtle body. The other three elements 
also are there, but they play a subordinate part 

^ The reference is to Bhartrprapahea. 

^ That is, taking their form. 
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director, through its own actions, of air and the ether, 
it is called their essence, or cause. This view is wrong, 
because it makes the essence of the subtle form dis¬ 
similar to that of the gross form. To be explicit: The 
essence of the three gross elements is, as we have seen, 
the solar orb, which is gross and of the same class as 
the three elements ; it is not a conscious entity. There¬ 
fore it stands to reason that the essence of the two 
subtle elements also should be of the same class as 
they. For the trend of both passages is the same. For 
instance, the gross and subtle forms have been distin¬ 
guished as having four attributes each ; so it is but 
proper that the essences of the gross and subtle forms, 
like these forms themselves of which they are the 
essences, should also be distinguished on the same 
'principle.^ One cannot cook one half of a hen and 
keep the other half for laying eggs. 

Objection : Suppose we say that the essence of 
the gross form too refers to the corscious self that 
identifies itself with the solar orb^? 

Reply : You say too little. The Srutis every¬ 
where teach that all gross and subtle forms are 
Brahman. 

Objection : Is not the word ‘being,’ as applied to 
unconscious things, inappropriate? 

Reply : No. We find the word 'being’ applied in 
the Srutis to the subtle body having wings, tail, etc. 


1 That is, there must be a common feature between 
them, to maintain the parallelism. Since one is insentient, the 
other must be so too. Otherwise there will be absurdity. 

2 The cause and effect being one. 



334 


BRHADARANYAKA VPANI^AD 


[ 2 . 3*3 


In the following passage, ‘ ‘*We can never beget 
progeny (initiate activity) so long as we are thus 
divided. Let us make these seven beings^ into one 
(the subtle body)/' They made these seven beings 
into one/ etc. (S. VI. i. i. 3), we find the use of the 
word 'being,' as also in another Sruti (Tai. II. i.) 
referring to the gross body, which is the product of the 
food we eat, and other finer bodies. The words, This 
is with reference to the gods, close the topic so as to 
introduce the next topic, which is relating to the body. 

swranc i tq:— 

11 a 11 

4. Now with reference to the body: The 
gross form is but this—what is other than (the 
corporeal) air and the ether that is in the body. 
It is mortal, it is limited, and it is defined. The 
essence of that which is gross, mortal, limited 
and defined is the eye, for it is the essence of the 
defined. 

Now the division of the gross and subtle with 
reference to the body is being set forth. What is that 
gross form? It is^ but this. What is it? What is 
other than (the corporeal) air and the ether that is in 
the body, i.e. the three constituent elements of the 
body other than these two. It is mortal, etc_to be 


1 The five sense-organs, the organ of speech, and mind. 
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explained as in the preceding paragraphs. The essence 
of that which is defined is the eye. The eye is the 
essence of the (three gross) materials that build up the 
body, for it is that which lends importance to the (three 
gross elements in the whole) body, just as the solar orb 
does with reference to the gods. Also because of their 
priority in point of time. (We have it in the Brah- 
mana) that in the embryo it is the eyes that are first 
formed (S. IV. ii. i. 28). The Sruti too hints at this: 
Tiis essence, or lustre, came forth. This was Fire'^ 
(I. ii. 2). And the eyes possess lustre. The three 
elements in the body have the eyes as their essence. 
For it is the essence of the defined : The meaning of 
the reason is that the eye is gross and is also the 
essence (of the three gross elements in the body). 


srmsT 

m 11 ^ ti 


5. Now the subtle—it is (the corporeal) air 
and the ether that is in the body. It is immortal, 
it is unlimited, and it is undefined. The essence 
of that which is subtle, immortal, unlimited and 
undefined is this being that is in the right eye, for 
this is the essence of the undefined. 

Now the subtle form is being described. The two 
remaining elements, (the corporeal) air and the ether 


^ Since 'essence' is here used synonymously with 'lustre,* 
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that is in the body —are the subtle form. The rest is to 
be explained as before. The essence of that which is 
undefined is this being that is in the right eye (i.e. the 
subtle body). The specification about the right eye is 
based on the evidence of the scriptures. For they 
declare that the subtle body is specially manifest in 
the right eye ; we see it mentioned in all the Srutis. 
For this is the essence of the undefined : as before, the 
meaning of the reason is that the subtle body is fine, 
because it cannot be definitely perceived, and is also 
the essence (of the two subtle elements in the body). 

ci«ir 5 1 ^ ^sm 

cr q;# ; 3i?iicr sf 

’acirfrr^; annr I Hcjir; ii ^ ii 

g:?fW stfgjorq; || 

6 . The form of that ‘being' is as follows: 
Like a cloth dyed with turmeric, or like grey 
sheep’s wool, or like the (scarlet) insect called 
Indragopa, or like a tongue of fire, or like a 
white lotus, or like a flash of lightning. He who 
knows it as such attains splendour like a flash of 
lightning. Now therefore the description (of 
Brahman): ‘Not this, not this.’ Because there 
is no other and more appropriate description than 
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this ' Not this/ Now Its name: ' The Truth of 
truth. ' The vital force is truth, and It is the 
Truth of that. 

The division of the gross and subtle, called truth, 
which are the limiting adjuncts of Brahman, into what 
relates to the gods and what relates to the body, in 
their twofold division of the body and organs, has been 
explained. Now we (the scriptures) shall describe the 
form of that 'being' identified with the organs, i.e. the 
subtle body. It consists of impressions, and is pro¬ 
duced by the union of the intellect and the impressions 
of gross and subtle objects ; it is variegated^ like 
pictures on a canvas or wall, is comparable to an 
illusion, or magic, or a mirage, and is puzzling to 
all. P'or instance, the Buddhistic Idealists (Yogacaras) 
are mistaken into thinking that the self is this much 
only. The Naiyayikas and Vaisesikas,- on the other 
hand, maintain that like the colour of a cloth, these 
impressions are the attributes of the self, which is a 
substance. While the Sarhkhyas hold that the mind, 
which is dependent on the Prakrti^ and is possessed of 
three tendencies, is a separate entity, subserves the 
purpose of the self, and operates for its highest good 
(liberation through experience). 

Some self-styled followers^ of the Upanisads too 
spin out the following theory: The gross and subtle 
elements make one (the lowest) entity, the Supreme 

1 All this shows that it is the mind that is being de¬ 
scribed. and not the self. 

2 The primordial material out of which the universe has 
been fomied. 

s A hit at Bhartrprapanca 

22 
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Self is the highest entity, and different from and inter¬ 
mediate between these two is the third entity, which 
is the sum total of one's meditations, actions and 
previous experience, together with the individual self 
which is the agent and experiencer, the one that 
Ajataiatru awoke. The actions etc. are the cause, and 
the gross and subtle elements mentioned above as also 
the body and organs, which are the means of medita¬ 
tions and actions, are the effect. They also establish 
a connection with the logicians by stating that the 
actions etc. abide in the subtle body. Then they are 
frightened lest this should smack of Saihkhya, and 
conform also to the Vaij^esika view by saying that just 
as odour,' which abides in flowers, can be conserved in 
oil through boiling, even when the flowers are gone, so 
even when the subtle body is gone, all actions etc. are 
conserved in a portion of the Supreme Self. That 
portion, although transcendent, becomes conditioned 
through attributes—the actions etc.—coming from else¬ 
where.^ This individual self then becomes the agent 
and experiencer, and is subject to bondage and libera¬ 
tion. Those actions etc. are but adventitious things, 
coming from the elements ; the individual self, being a 
portion of the Supreme Self, is in itself transcendent. 
Ignorance, which springs from the Self, although 
natural to It, is not an attribute of the Self, just as a 
desert does not affect the whole earth. Through this 
statement they conform also to the Saihkhya view. ^ 
They look upon all this as excellent because of its 
harmonising with the logicians' view, but they do not 


^ The elements forming the body and organs. 
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see that it contradicts the verdict of the Upanisads as 
well as all reasoning. How? For instance, we have 
already said that if the Supreme Self be composed of 
parts (and the individual self be identical with It), that 
view would be open to various objections, such as the 
Supreme Self being subject to transmigration and 
having wounds, besides the impossibility of Its going 
after death to places in accordance with Its past work. 
While if the individual self be eternally diherent from 
the Supreme Self, it can never be identical, with It. 
If it is urged that the subtle body itself is figuratively 
referred to as part of the Supreme Self, like the ether 
enclosed in a jar, a bowl, the pores of the earth, etc., 
then it is impossible to maintain that even when the 
subtle body^ has ceased to be (as in the state of 
profound sleep), impressions persist in a part of the 
Supreme Self, or that ignorance springs from It, as a 
desert from the earth, and so on. Nor can we even 
mentally imagine that impressions move from one thing 
to another without the help of some object in which 
they can inhere. Nor would such Sruti passages as, 
'Desire, deliberation, doubt (etc. are but the mind)' 
(I. V. 3), 'It is on the heart (mind) that colours rest' 
(III. ix. 20), 'It thinks, as it were, and shakes, as it 
were’ (IV. iii. 7), 'All desires that arc in his heart’ 
(IV, iv. 7 ; Ka. VI. 14), and 'He is then beyond all 
the woes of his heart' (IV. iii. 22)—fit in with such a 
view. And it is not proper to explain these passages 
•otherwise than literally, for they are meant to show 
that the individual self is no other than the Supreme 
Brahman. And all the Upanisads end by giving out 
1 Which is the repository of impressions. 
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this sole meaning. Therefore persons skilled only in 
fancifully interpreting the Sriitis all distort their mean¬ 
ing. Yet, if those interpretations are in consonance 
with the teaching of the Vedas, they are welcome ; we 
have no grudge against them. 

Moreover, the expression, ‘Brahman has but two 
forms,' does not agree with the view that posits three 
entities. If, however, the gross and subtle forms 
together with the impressions respectively springing 
from them constitute two forms, gross and subtle, while 
Brahman is a third entity possessed of those two forms, 
and there is no fourth entity in between, then only is 
the assertion, ‘Brahman has but tw^o forms,' congruous. 
Otherwise we have to imagine that the individual self 
is a part of Brahman, and has the two forms ; or that 
the Supreme Self, through the medium of the individual 
self, has them. In that case the use of the dual 
number, indicating only ‘two forms,' would be in¬ 
consistent. The plural, denoting ‘many forms,' includ¬ 
ing the impressions, would be more appropriate—the 
gross and subtle forms being two, and the impressions 
being a third entity. If it is maintained that the gross 
and subtle forms alone are the forms of the Supreme 
Self, but the impressions belong to the individual self, 
then the form of expression used, viz. that ‘the Supreme 
Self, which undergoes modification through the medium 
of the individual self, (has the forms),' would be 
meaningless, since impressions too would equally affect 
the Supreme Self through the medium of the individual 
self. But we cannot at all imagine, except in a figura¬ 
tive sense, that a thing undergoes modification through 
the medium of something else. Nor is the individual 
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self something different from the Supreme Self. To 
admit this is to contradict one’s own premise. There¬ 
fore this sort of interpretation has its origin only in the 
imagination of those who are ignorant of the meaning 
of the Vedas, and is not warranted by the text. An 
interpretation of the Vedas that is not so warranted 
cannot be regarded either as a true interpretation or as 
helping towards it, for the Vedas do not derive their 
authority jrom any other source. Therefore the view 
that three entities are in question is untenable. 

The subtle body has been introduced in connection 
with matters relating to the body in the clause. The 
being that is in the right eye’ (II. hi. 5), and in 
connection with those relating to the gods in the clause, 
'The being that is in the sun’ (II. iii. 3). The word 
'that’ (in the expression, The form of that being’) 
refers to something that is being discussed, in other 
words, that which is the essence of the subtle undefined, 
but not the individual self. 

Objection : Why should not these forms belong to 
the individual self, since it too has a place in the 
discussion, and the word 'that’ refers to something that 
is under discussion? 

Reply : No, for the Sruti wants to teach the 
transcendent nature of the individual self. If the 
forms, 'Like a cloth dyed with turmeric,’ etc. (II. iii. 
f>), really belong to the individual self, then it would 
not be described as indefinable in the terms, 'Not this, 
not this.’ 

Objection : Suppose we say this is a description 
of something else, and not of the individual self. 
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Reply : Not so, for at the end of the fourth 
chapter (IV. v. 15), referring to the individual self^ in 
the words, ‘Through what, O Maitreyi, should one know 
the Knower?’ {IV. v. 15), it is concluded: ‘This self is 
That which has been described as "Not this, not 
this." ' Besides, thus only can the statement, ‘I will 
instruct you (about Brahman),' be relevant. That is 
to say, if the Sruti wants to teach the transcendent 
nature of the individual self—which is free from adl 
differentiations of limiting adjuncts, then only can this 
assertion be fulfilled. Because, instructed in this way, 
the student knows himself to be Brahman, thoroughly 
understands the import of the scriptures, and is afraid 
of nothing. If, on the other hand, the individual self 
is one, and what is described as 'Not this, not this' is 
something else, then the student would understand just 
the reverse of truth, viz. that Brahman is something, 
and that he is something else. He would not ‘Know 
only himself as, "I am Brahman'' ' ( 1 . iv. 10). There¬ 
fore the forms given in the passage, ‘Now the form of 
that being,' etc. are only those of the subtle body. 

Besides, in ord(T to tell the nature of the Supreme 
Self, which is the Truth of truth, the latter must be 
told in its (mtirety. And impressions being the partic¬ 
ular forms of that truth, these forms of the impressions 
are being mentioned. These are the forms of this 
being, i.e. of the subtle body that is being discussed. 
What are they? As in life we have a cloth dyed with 
turmeric, so in the presence of objects of enjoyment the 
mind gets a similar colouring of impressions, whence a 
man under such circumstances is said to be attached^ 

^ In its unconditioned aspect as the Witness 
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as a cloth, for instance, is dyed. Also as sheep's wool 
is grey, so are some other forms of impressions. Again, 
as in the world the insect called Indragopa is deep red, 
so also are some impressions of the mind. The colour¬ 
ing varies sometimes according to the objects presented 
to the mind, and sometimes according to the tendencies 
of the mind itself. As again a tongue of fire is bright, 
so are some people's impressions at times. Like a 
white lotus too are the impressions of some. As in 
nature a single fash of lightning illumines everything 
so according to the intensity of the manifestation of 
knowledge, do the impressions of some people. It is 
impossible to ascertain the beginning, middle or end, 
or number, place, time and circumstances of these 
impressions, for they are innumerable, and infinite are 
their causes. So it will be said in the fourth chapter, 
'(This self is) identified with this (what is perceived) 
and with that (what is inferred),' etc. (IV. iv. 5). 
Therefore the examples given in the passage, 'Like a 
cloth dyed with turmeric,' etc. are not meant to indicate 
the exact number of the varieties of impressions, but 
merely to suggest their types, meaning that impressions 
are like these, 'fhe form of impression that has been 
cited at the end, viz. 'Like a flash of lightning,' 
belongs to Hiranyagarbha, which suddenly manifests 
itself like lightning, as he emanates from the Un¬ 
differentiated.^ He who knows that particular form of 
impression belonging to Hiranyagarbha, attains 
splendour like a flash of lightning. The particles 'ha' 
and 'vai' are for emphasis. Just like this, i.e. like 
that of Hiranyagarbha, becomes the splendour or fame 
^ The unmanifested state of the universe. 
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of one who knows it, the form of impression last men¬ 
tioned, as such, as described above. 

Having thus completely described the nature of 
'truth/ the Sniti, in order to ascertain the nature of 
what has been called 'the Truth of truth/ viz. 
Brahman, begins this: Now therefore —since after 
ascertaining the nature of 'truth/ what remains is the 
Truth of truth, therefore the nature of that will be 
next ascertained. Description is a definite statement 
about Brahman. What is this statement? Not this, 
not this. 

How through these two terms 'Not this, not this' 
is it sought to describe the Truth of truth? By the 
elimination of all differences due to limiting adjuncts, 
the words refer to something that has no distinguishing 
mark such as name, or form, or action, or hetero¬ 
geneity, or species, or qualities. Words denote things 
through one or other of these. But Brahman has none 
of these distinguishing marks. Hence It cannot be 
described as, 'It is such and such,' as we can describe 
a cow by saying, 'There moves a white cow with 
horns.' Brahman is described by means of name, 
form and action superimposed on It, in such terms as, 
'Knowledge, Bliss, Brahman' (III. ix. 28), and 'Pure 
Intelligence' (II. iv. 12), 'Brahman,' and 'Atman.' 
When, however, we wish to describe Its true nature, 
free from all differences due to limiting adjuncts, then 
it is an utter impossibility. Then there is only one 
way left, viz. to describe It as 'Not this, not this,' by 
eliminating all possible specifications of It that one may 
know of. 
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These two negative particles are for conveying all- 
inclusiveness through repetition so as to eliminate 
every specification whatsoever that may occur to us. 
Such being the case, the doubt that Btahman has not 
been described is removed. If, on the other hand, 
the two negative particles merely eliminated just the 
two aspects of Braliman that are being discussed (viz. 
the gross and subtle), then other aspects of It besides 
these two would not be described, and there would still 
be a doubt as to what exactly Brahman is like. So 
that description of Brahman would be useless, for it 
would not satisfy one's desire to know It. And the 
purpose of the sentence, T will instruct you about Brah¬ 
man' (II. i. 15), would remain unfulfilled. But when 
through the elimination of all limiting adjuncts the 
desire to know about space, lime and- everything else 
(that is not Brahman) is removed, one realises one's 
identity with Brahman, the Truth of truth, which is 
homogeneous like a lump of salt, is Pure Intelligence, 
and is without interior or exterior ; his desire to know 
is completely satisfied, and his intellect is centred in 
the Self alone. Therefore the two negative particles in 
"'Not this, not this' are used in an all-inclusive sense. 

Objection: Well, after buckling to with such ado 
is it fair to describe Brahman thus? 

Reply : Yes. Because there is no other and more 
appropriate description than this *Not this, not this,' 
therefore this is the only description of Brahman. The 
particle hti' covers all possible predications that are to 
be eliminated by the two negative particles, as when 
we say, 'Every villa^ is beautiful.' It was said, Tts 
secret name is: The Truth of truth’ (II. i. 20) ; it is 
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thus that the Supreme Brahman is the Truth of truth. 
Therefore the name of Brahman that has been men¬ 
tioned is appropriate. What is it? The Truth of 
truth. The vital force is truth, and It is the Truth 
of that. 



SECTION IV 


‘The Self alone is to be meditated upon' (I. iv. 
7) ; ‘Of all these, this Self alone should be realised' 
(Ibid.), for Tt is dearer than a son' etc. (I. iv. 8).^ 
In the course of explanation of the above passages 
already introduced, the aim of knowledge and its 
relation to that aim have been stated in the sentence. 
‘It knew only Itself as, “I am Brahman." Therefore 
It became all' (I. iv. 10). Thus it has boen mentioned 
that the inner Self is the domain of knowledge. 
While that of ignorance is relative existence, which 
consists of the ends and means of rites with five 
factors, which again depend on the division of men 
into four castes.; it is by nature alternatively manifest 
and unmanifest like tlie tree and the seed, and is made 
up of name, fonn and action. This relative existence 
has been dealt with in the passage beginning with, 
‘He (who worships another god thinking), "He is one, 
and I am another," does not know' (I. iv. 10), and 
concluded in the passage, ‘This indeed consists of 
three things: name, form and action' (I. vi. i). One 
aspect of it is in accordance with the scriptures and 
makes for progress leading up to the world of Hiranya- 
garbha ; while the other aspect is not in accordance 
with the scriptures and causes degradation down to the 
level of stationary objects. All this has already been 
shown in the section beginning with, ‘Two classes of 


^ The last two quotations are adapted 
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Prajapati's sons/ etc. (I. iii. i). In order to show 
how a man disgusted with this domain of ignor¬ 

ance can qualify himself for the knowledge of 
Brahman, which deals with the inner Self, the entire 
domain of ignorance has been concluded in the 
first chapter. But in the second chapter, afte-r 

introducing the inner Self, which is the domain of 
the knowledge of Brahman, in the words, 'I will tell 
you about Brahman’ (IL i. i), and ‘I will instruct 
you about Brahman’ ( 11 . i. 15), the Sruti has taught 
about that Brahman, the one without a second devoid 
of all differences, by eliminating, in the wrods, ‘Not 
this, not this,' all material qualities summed up in the 

word ‘truth,’ which by its very nature comprises 

action, its factors and its results. As part of this 
knowledge ot Brahman, the Sruti wishes to enjoin 

renunciation. 

Rites with five factors such as wife, son and 
wealth constitute the domain of ignorance, because 
they do not lead to the attainment of the Self. If a 
thing calculated to produce a particular result is applied 
to bring about a different result, it frustrates its 
purpose. Running or walking is not the means to 
appease one’s hunger or thirst. The son and the rest 
have been prescribed in the Sruti as means to the 
attainment of the world of men, of the Manes and of 
the gods, not as means to the attainment of the Self. 
They have been mentioned as producing those specific 
results. And they have not been enjoined on the 
knower of Brahman, being classed by the Sruti as rites 
with material ends, in the passage, ‘This much indeed 
is desire’ ( 1 . iv. 17). And the knower of Brahman 
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has already attained all desires ; he cannot for that very 
reason have any more desires. The Sruti too says. 
‘We who have attained this Self, this world' (IV. 
iv. 22). 

But there are some who hold that even a knower 
of Brahman has desires. They have certainly never 
heard the Brhadaranyaka Upanisad, nor of the distinc¬ 
tion made by the Sruti that the desire for a son and so 
forth belongs to an ignorant man, and that with regard 
to the domain of knowledge, the statement, ‘What 
shall we achieve through children, w’e who have 
attained this Self, this world?' and so on, is applicable. 
They do not also know the contradiction, based on 
incongruity, between the attainment of knowledge, 
which obliterates all action with its factors and results, 
and ignorance together with its effects. Nor have they 
heard Vyasa's statement (on the subject). The contra¬ 
diction rests on the opposite trends of the nature of 
rites and that of knowledge, which partake respectively 
of ignorance and illumination. On being asked, ‘There 
are two Vedic injunctions: Perform rites, and give up 
rites. What is the goal of knowledge, and what of 
rites? I wish to be enlightened on this. So please 
instruct me. These two (it seems) are mutually contra¬ 
dictory and run counter to each other' (Mbh. XII. 
ccxlvii. 1-2), Vyasa replied, thereby showing the 
contradiction, ‘Men are bound by rites and freed by 
knowledge. Hence sages who have known the truth 
never perform rites,' and so on (Ibid., verse 7). 
Therefore the knowledge of Brahman leads to the 
highest goal for man not with, but without the help of 
any auxiliary means, for otherwise there would be 
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contradiction all round. It is to show this that 
renunciation of the world, which consists in giving up 
all means, is sought to be enjoined as a subsidiary 
step. For at the end of the fourth chapter it has been 
asserted, ‘This much indeed is (the means of) im¬ 
mortality, my dear’; and we have also a sign for 
inference (about tliis) in the fact that Yajhavalkya, 
who was a ritualist, renounced the world. ® 

Moreover, tlie knowledge of Brahman as a means 
to immortality has been imparted to Maitreyi, who was 
without the means to perform rites. Also wealth has 
been deprecated. If rites were means to immortality, 
the derogatory remarks about wealth would be out of 
place, since on it rites with five factors depend. If, 
however, rites are desired to be shunned, then it is 
proper to decry the means to them. Besides (in the 
state of knowledge) there is an absence of the con¬ 
sciousness about caste, order of life, etc., wliich are 
the qualifications for the performance of rites, as we 
see in the passages. The Brahmana ousts one' (II. 
iv. 6 ; IV. V. 7), ‘The Ksatriya ousts one,’ etc. (Ibid.). 
When one ceases to consider oneself a Brahmana, a 
Ksatriya, or the like, there is certainly no room for 
such injunctions as that this is the duty of Brahmanas, 
or that this is the duty of Ksatriyas, for there are no 
such persons. For a man who does not identify him¬ 
self as a Brahmana, a Ksatriya, or the like, rites and 
their accessories, which are the effects of that con¬ 
sciousness, are automatically dropped because of the 
giving up of that consciousness. Therefore this story 
is introduced vdth a view to enjoining renunciation of 
the world as part of the knowledge of the Self. 
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yi^SlH3=t^T 3l^Sl*T- 
<41U^S£|WI5ffe», ff5T %S!Pn SFIr^TORnScT SRT^- 
^ II t II 

1. ' Maitreyi, my dear, said Yajnavalkya, 

' I am going to renounce this life. Allow me to 
finish between you and KatyayanL 

The sage Yajnavalkya addressing his wife, Mai¬ 
treyi, said, ‘Maitreyi, I am going to renounce this 
householder's life —I intend to take up the life of 
renunciation, which is the next higher life. Hence 1 
ask your permissk)n.—The particle 'are' is a vocative. 
—Further I wish to finish between you and my second 
wife, Kdtydyanl, i.e. put an end to the relationship 
that existed between you tlirough me, your common 
husband ; by dividing my property between you I will 
separate you through wealth, and go.' 

^IT IT wift: 

<jnif ^?nr5K«f ^STT^cIT ^ ^|5ira 

spiral, g sn?[iT^ ii \ ii 

2. Thereupon Maitreyi said, ‘ Sir, if indeed 

this whole earth full of wealth be mine, shall I 
be immortal through that? ’ ‘No,’ replied 

Yajnavalkya, ‘ your life will be just like that of 


1 The same episode also forms the fifth section of the 
fourtli chapter of this book. 
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peoi>le who have plenty of things, but ^here is 
no hope of immortality tlirough wealth. ' 

Thus addressed, Maitreyl said, 'Sir, if indeed this 
whole earth girdled by the ocean and full of wealth he 
mine, shall I he immortal through that, i.e. through 
rites such as the Agniholra, which can be performed 
with the entire wealth of the earth? The particle 'nu' 
indicates deliberation. The word 'Katham' (how) 
indicates disbelief, meaning 'never'; or it may have an 
interrogative force, in which case it should be construed 
with the slightly remote words, ‘Shall I be immortal?' 
'No,* replied Ydjhavalkya. If the word ‘how' indi¬ 
cates disbelief, Yajhavalkya's word ‘No' is an approval. 
If it has an interrogative force, his reply means, ‘You 
can never be immortal ; as is the life of people of 
means filled with materials of enjoyment, so will your 
life be ; hut there is no hope, even in thought, of im¬ 
mortality through wealth, i.e. rites- performed with 
wealth.' 

gi ^ ^ 

^ 51^ & II ^ II 

3. Then Maitreyi said, ‘ What shall I do 
with that which will not make me immortal? 
Tell me, sir, of that alone which you know (to be 
the only means of immortality). ' 

Thus addressed, Maitreyl said in reply, Tf this 
is so, what shall I do with that wealth which will 
not make me immortal? Tell me, sir, of that aldne 
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which you know to be the only means of immor¬ 
tality.' 

e fen h: fei 

sTR^», 3iT^, s!4 T <? qi ^tl w snra^iini^ 

g t II« li 

4. Yajnavalkya said, 'My dear, you have 
been my beloved (even before), and you say 
what is after my heart. Come, take your seat, 
I will explain it to you. As I explain it, medi¬ 
tate (on its meaning). 

When rites performed with wealth were rejected 
as a means to immortality, Yajnavalkya, seeing that 
Maitreyi concurred with his views, was pleased and 
said, 'O Maitreyi, you have been my beloved even 
before, and now you say what is just after my heart. 
Therefore come and take your seat, I will explain to 
you what you desire—that knowledge of the Self 
which confers immortality. But as I explain it, 
meditate, or desire to reflect steadfastly, on the mean¬ 
ing of my words/ The particle 'bata' is suggestive of 
tenderness, 

ftsrra, jf 5[T q%: ferr 

anrJWiEg ^Fmrq q&: felt I q qr 31^ 

snqr# qjTJirq srrqr feir sirfHq^g ^irrTq 

snqr fswT ¥iq% 1 q qr jqmf qnnrq gqt: 

fen qqfsq, S T!rq q< E g ^Tq IjqT: feTT nqfef I 

q qi 3?^ feqipi ^wiq feer fer nqfe snenq^g 

23 
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fer I 5T ^ sft airai: 

^ fspj sTr^iTfg ^mni agf fsra ¥i5r% i 

!T ar sft «Rwra ^ sricirires 

arwRt ^3f ^ ¥iaf31 !i ar sft ^WR 

feirr aimR 55ta;r: ftar 

5iaf^ I 5T ai 3^ ^RT ^iHR ^r: fiiar 

siicJR^ ^uiR ^ar: ^ ^ at 5ft> 

faaTf^T 3RI%, STTcHSRS 
^WR »3^rf^ i a ar sft 

^WR faa ¥rafe, aricJia^ ^wr ?r isR 
5FRf51 sffcfTT ar sK g[i5!r: ^5T3>it nf5T3at 
f^^^rfecTSiTt SHcffsit qr 3^ ^55^ 55lgDTiT 

jRar fir?tT^^ ^ II 

5 - He said: It is not for the sake of the 
husband, my dear, that he is loved, but for one's 
own sake that he is loved. It is not for the sake 
of the wife, my dear, that she is loved, but for 
one’s own sake that she is loved. It is not for 
the sake of the sons, my dear, that they are 
loved, but for one’s own sake that they are 
loved. It is not for the sake of wealth, my dear, 
that it is loved, but for one’s own sake that it is 
loved. It is not for the sake of the Brahmana, 
my dear, that he is loved, but for one’s own sake 
that he is loved. It is not for the sake of the 
Ksatriya, my dear, that he is loved, but for one’s 
own sake that he is loved. It is not for the sake 
of the worlds, my dear, that they are loved, but 
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for one's own sake that they are loved. It is not 
for the sake of the gods, my dear, that they are 
loved, but for one’s own sake that they are 
loved. It is not for the sake of tlie beings, my 
dear, that they are loved, but for one’s own sake 
that they are loved. It is not for the sake of all, 
my dear, that all is loved, but for one’s own sake 
that it is loved. The Self, my dear Maitreyi, 
should be n^aliscd—should be heard of, reflected 
on and meditated upon. By the realisation of 
the Self, my dear, through hearing, reflection 
-and meditation, all this is known. 

With a view to teaching renunciation as a means 
to immortality, Yajnavalkya creates a distaste for the 
wife, husband, sons, etc,, so that they may be given 
up. He said, 'It is not for the sake or necessity of 
the husband that he is loved by the wife, but it is 
for one’s own sake that he is loved by her.' The 
particle Vai' (indeed) recalls something that is well- 
known, signifying that this is a matter of common 
knowledge. Similarly it is not for the sake of the 
wife, etc. The rest is to be explained as before. Like¬ 
wise it is not for the sake of the sons, wealth, the 
Brdhmana, the Ksatriya, the worlds, the gods, the 
beings, and all. The priority of enumeration is in the 
order of their closeness to us as sources of joy ; for it 
is all the more desirable to create a distaste for them. 
The use of the word 'all' is for including everything 
that has and has not been mentioned. Hence it is a 
well-known fact that the Self alone is dear, and nothing 
-else, It has already been said, 'This (Self) is dearer 
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than a son/ etc. (I. iv. 8).. The present text serves as 
a detailed commentary on that. Therefore our love for 
other objects is secondary, since they contribute to the 
pleasure of the Self ; and our love for the Self alone is 
primary. Therefore Hhe Self, my dear Maitreyh 
should be realised, is worthy of realisation, or should 
be made the object of realisation. It should first be 
heard of from a teacher and from the scriptures, then 
reflected on through reasoning, and then steadfastly 
meditated upon/ Thus only is It realised—when these 
means, viz. hearing, reflection and meditation, have 
been gone through. When these three are combined, 
then only true realisation of the unity of Brahman is 
accomplished, not otherwise—by hearing alone. The 
different castes such as the Brahmana or the Ksatriya, 
the various orders of life, and so on, upon which rites 
depend, and which consist of actions, their factors and 
their results, are objects of notions superimposed on the 
Self by ignorance—based on false notions like that of 
a snake in a rope. In order to destroy thc.se he says, 
'By the realisation of the Self, my dear, through hear¬ 
ing, reflection and meditation, all this is known 

srsi ^ agi ^ ri qw 

qofqfsfqqicJisfr 


^ ^ajikara’s language here follows IV. v. 6. 



2 .4.6] 


BRHADARANYAKA UPANISAD 


357 


^ Sjgi, 

li m q^q q tc t n II ^ It 

6 . The Brahmana ousts one who knows him 
as different from the Self. The Ksatriya ousts 
one who knows him as different from the Self. 
The worlds oust one who knows them as different 
from the Self. The gods oust one who knows 
them as different from the Self. The beings oust 
one who knows them as different from the Self. 
All ousts one who knows it as different from the 
Self. This Brahmana, this Ksatriya, these 
worlds, these gods, these beings, and this all are 
the Self. 

Objection : How can the knowledge of one thing 
lead to that of another? 

Reply : The objection is not valid, for there is 
nothing besides the Self. If there were, it would not 
be known, but there is no such thing ; the Self is every¬ 
thing. Therefore It being known, everything would be 
known. How is it that the Self is everything? The 
Sruti answers it: The Brahmana ousts or rejects the 
man who knows him to be different from the Self, i.e. 
who knows that the Brahmana is not the Self. The 
Brahmana does so out of a feeling that this man 
considers him to be different from the Self. For the 
Supreme Self is the Self of all. Similarly the Ksatriya, 
the worlds, the gods, the beings, and all oust him. 
This Brdhmana and all the rest that have been 
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enumerated are the Self that has been introduced as 
the object to be realised through hearing etc. Because 
everything springs from the Self, is dissolved in It, and 
remains imbued with It during continuance, for it 
cannot be perceived apart from the Self. Therefore 
everything is the Self. 

qr— 

II 'S II 

7. As when a drum is beaten one cannot 
distinguish its various particular notes, but they 
are included in the general note of the drum or 
in the general sound produced by different kinds 
of strokes. 

But how can we know that all this is the Self now? 
Because of the inherence of Pure Intelligence in every¬ 
thing, we conclude that everything is That. An 
illustration is being given: We see in life that if a 
thing cannot be perceived apart from something else, 
the latter is the essence of that thing. As, for instance, 
when a drum or the like is beaten with a stick etc., 
one cannot distinguish its various particular notes from 
the general note of the drum, but they are included in, 
taken as modifications of, the general note : We say 
these are all notes of the drum, having no existence 
apart from the general note of the drum. Or the 
particular notes produced by different kinds of strokes 
are included in the general sound produced by those 
strokes : They cannot be perceived as distinct notes. 
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having no separate existence. Similarly nothing partic¬ 
ular is perceived in tlie waking and dream states apart 
from Pure Intelligence. Therefore those things should 
be considered non-existent apart from Pure Intelligence. 

a <i a 

8. As when a conch is blown one cannot 
distinguish its various particular notes, but they 
arc included in the general note of the conch or 
in the general sound produced by different kinds 
of playing. 

Similarly, as when a conch is blown, connected or 
filled with sound, one cannot distinguish its various 
particular notes, etc.—to be explained as before. 

^ «T«iT srranRw *1 

a ^ a 

9. As when a Vina* is played on one cannot 
distinguish its various particular notes, but they 
are included in the general note of the Vina or 
in the general sound produced by different kinds 
of pla\nng. 

Similarly, as when a Vina, is played on, etc. The 
dative case in ‘Vinayai’ stands for the genitive. The 
citation of many examples here is for indicating 


A kind of guitar. 
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varieties of genus ; for tiiere are many distinct kinds 
of genus, sentient and insentient. It is to show how 
through a series of intermediate steps they are included 
in a supreme genus, Pure Intelligence, that so many 
examples are given. Just as a drum, a conch and a 
Vina have distinct general and particular notes of their 
own, which are included in sound in general, so during 
the continuance of the universe we may know all things 
to be unified in Brahman, because the varieties of 
genus and particulars arc not different from It. 

y:nif 3qf^>5r^: 

II ^0 II 

10. As from a fire kindled with wet faggot 
diverse kinds of smoke issue, even so, my 
dear, the Rg-Veda, Yajur-Veda, Sama-Veda, 
Atharvahgirasa, history, mythology, arts, Upa- 
nisads, verses, aphorisms, elucidations and 
explanations are (like) the breath of this infinite 
Reality. They are like the breath of this 
(Supreme Self). 

Likewise it may be understood that the universe, 
at the time of its origin as also prior to it, is nothing 
but Brahman. As before the separation of the sparks, 
smoke, embers and flames, all these are nothing but 
fire, and therefore there is but one substance, fire, so it 
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is reasonable to infer that this universe differentiated 
into names and forms is, before its origin, nothing but 
Pure Intelligence. This is expressed as follows: As 
from a fire kindled with wet faggot diverse kinds of 
smoke issue. The word 'smoke' is suggestive of sparks 
etc. as well—meaning smoke, sparks, etc., issue. Like 
this example, O Maitreyi, all this is like the breath of 
this infinite Reality, the Supreme Self that is being 
discussed, 'Breath' here means, like the breath. As 
a man breathes without the slightest effort, so do all 
these come out of It. What are those things that are 
spoken of as issuing from It as Its breath? The Rg- 
Veda, Yajur-Veda, Sama-Veda, Atharvdhgirasa, i.e. 
the four kinds of Mantras. History, such as the 
dialogue between Urvaj^i and Pururavas—'The nymph 
Urva. 4 i,' and so on (§. XI. iv. 4. i) ; it is this Brah- 
mana that is meant. Mythology, such as, 'This 
universe was in the beginning unmanifest,' etc. (Tai. 
II. 7). Arts, which treat of music, dancing, etc.— 
'This is also Veda,' etc. (§. XIII. iv. 3. 10-14). 
Upanisads, such as, 'It should be meditated upon as 
dear,' etc. (IV. i. 3). Verses, the Mantras occurring in 
the Brahmanas, such as, 'Regarding this there are the 
following verses' (IV. hi. ii ; IV. iv. 8). Aphorisms, 
those passages of the Vedas which present the truth in 
a nutshell, for example, 'The Self alone is to be medi¬ 
tated upon' ( 1 . iv. 7). Elucidations —of the Mantras. 
Explanations, eulogistic passages. Or 'elucidations' 
may be of the 'aphorisms' above. As the passage, 
'The Self alone is to be meditated upon,' or the 
passage, 'He (who worships another god thinking), 
"He is one, and I am another," does not know. He 
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is like an animal (to the gods)' (L iv. 10), has tliis 
concluding portion of the present chapter as its elucida¬ 
tion, And 'explanations' may be of the Mantras. Thus 
these are the eight divisions of the Brahmanas. 

So only the Mantras and Brahmanas are meant.^ 
It is the eternally composed and already existent Vedas 
that are manifested like a man’s breath—without any 
thought or effort on his part. Hence they are an 
authority as regards their meaning, independently of 
any other means of knowledge. Therefore those who 
aspire after well-being must accept the verdict of the 
Vedas on knowledge or on rites, as it is. The differen¬ 
tiation of forms invariably depends on the manifesta¬ 
tion of their names.^ Name and form are the limiting 
adjuncts of the Supreme Self, of which, when they are 
differentiated, it is impossible to tell whether they are 
identical with or different from It, as is the case with 
the foam of water. It is name and form in all their 
stages^ that constitute relative existence. Hence name 
lias been compared to breath. By this statement it is 
implied that form too is like breath. Or we may 
explain it differently: In the passage, ‘The Brahmana 
ousts one .... all this is the Self’ (II. iv. 6 ; IV. v. 
7), the entire world of duality has been spoken of 
as the domain of ignorance. This may lead to a 
doubt about the authority of the Vedas. In order to 
remove this doubt it is said that since the Vedas issue 


1 And not the popular meanings of those eight terms. 

2 The one implies the other 

® Varying degrees of grossness or subtleness. 
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without any effort like a man’s breath, they are an 
authority ; they are not like other books. 

frrfe% 

, tisf , n:5r 

^STTOIT g^^RSrqr, gifqf 
TJi^f ^^5qHT w q:^T5RJi, ^sf fetrat 
^ qjRqrf '03 

^T^qiJiFiPcjRrgq??! ^r^qi 

qi5>qiTq5Tq:, qi^lIqqqJTRr, ^3 

%^!rT ^JtqfnqJTJT,, H U II 

II. As the ocean is the one goal* of all sorts 
of water, as the skin is tlic one goal of all kinds 
of touch, as the nostrils are the one goal of all 
odours, as the tongue is the one goal of all 
savours, as the eye is the one goal of all colours, 
as the ear is the one goal of all sounds, ns the 
Manas is the one goal of all deliberations, as the 
intellect is the one goal of all kinds of knowledge, 
as the hands are the one goal of all sorts of work, 
as the organ of generation is the one goal of all 
kinds of enjoyment, as the anus is the one goal 
of all excretions, as the feet are the one goal of 
all kinds of walking, as the organ of speech is 
the one goal of all Vedas. 


* The place where they merge or are imified. 



364 BHHADARANYAKA UPANISAD [2.4. ii 

Moreover, it is not only at the time of its origin 
and continuance that the universe, on account of its 
non-existcnce apart from Pure Intelligence, is Brahman, 
but it is so at the time of dissolution also. Just as 
bubbles, foam, etc. arc non-existent apart from water, 
so name, form and action, which are the effects of Pure 
Intelligence and dissolve in It are non-existent apart 
from It. Therefore Brahman is to be known as Pure 
Intelligence, one and homogeneous. So the text runs 
as follows—the example's are illustrative of dissolution— 
As the ocean is the one goal, meeting place, the place 
of dissolution or unification, of all sorts of water such 
as that of rivers, tanks and lakes. Likewise as the 
skin is the one goal of all kinds of touch such as soft 
or hard, rough or smooth, which are identical in nature 
with air.^ By the word 'skin,' touch in general, which 
is perceived by the skin, is meant ; in it different kinds 
of touch are merged, like different kinds of water in 
the ocean, and become nonentities without it, for they 
were merely its modifications. Similarly that touch in 
general, denoted by the word 'skin,' is merged in the 
deliberation of the Manas, that is to say, in a general 
consideration by it, just as different kinds of touch are 
included in touch in general perceived by the skin ; 
without this consideration by the Manas it becomes a 
nonentity. The consideration by the Manas also is 
merged in a general cognition by the intellect, and 
becomes non-existent without it. Becoming mere 
consciousness, it is merged in Pure Intelligence, the 
Supreme Brahman, like different kinds of water in the 


* Ajs representing the vital force 
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ocean. When through these successive steps sound and 
the rest, together with their receiving organs, are 
merged in Pure Intelligence, there are no more limiting 
adjuncts, and only Brahman, which is Pure Intelli¬ 
gence, comparable to a lump of salt, homogeneous, 
infinite, boundless and without a break, remains. 
Therefore the Self alone must be regarded as one with¬ 
out a second. 

Similarly the nostrils, i.e. odour in general, [are 
the one goal) of all odours, wlxich are modes of earth. 
Likewise the tongue, or taste in general perceived by 
the tongue, of all savours, which are modes of water. 
So also the eye, or colour in general perceived by the 
eye, of all colours, which are modes of light. So also 
{the ear, or) sound in general perceived by the ear, of 
all sounds, as before. Similarly the generalities of 
sound and the rest are merged in deliberation, i.e. a 
general consideration *of them by the Manas. This 
consideration by the Manas again is merged in mere 
consciousness, i.e. a general cognition by the intellect. 
Becoming mere consciousness, it is merged in the 
Supreme Brahman, which is Pure Intelligence. 
Similarly the objects of the motor organs such as 
different kinds of speaking, taking, walking, excretion 
and enjoyment are merged in their general functions, 
like different kinds of water in the ocean, and can no 
more be^ distinguished. These general functions are 
again nothing but the vital force, which is identical 
with intelligence. The Kausitaki Upanisad reads, 
'That which is the vital force is intelligence, and that 
which is intelligence is the vital force' (III. 3). 
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Objection : In everyone of those instances the 
mergence of the objects only has been spoken of, but 
not that of the organs. What is the motive of this? 

Reply : True, but the isruti considers the organs 
to be of the same category as the objects, not of a 
different category. The organs arc but modes of the 
objects in order to perceive them, as a light, which is 
but a mode of colour, is an instrument for revealing all 
colours. Similarly the organs are but modes of all 
particular objects in order to perceive them, as is the 
case with a lamp. Hence no special care is to be taken 
to indicate the dissolution of the organs ; for these being 
the same as objects in general, their dissolution is 
implied by that of the objects. 

It has been stated as a proposition that This all 
is the Self (II. iv. 6). The reason given for this is 
that the universe is of the same nature as the Self, 
springs from the Self, and is merged in It. Since there 
is nothing but Intelligence at the time of the origin, 
continuance and dissolution of the universe, therefore 
what has been stated as Tntelligence is Brahman' 
(Ai. V. 3) and 'All this is but the Self' (Ch. VIL 
XXV. 2), is established through reasoning. The Paura- 
nikas hold that this dissolution is natural.^ While that 
which is consciously effected by the knowers of 
Brahman through their knowledge of Brahman is 
called extreme dissolution, which happens through the 


^ The effects dissolving into their causes. 
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cessation of ignorance. What follows deals specially 
with that. 

cysnrH ^ sn: ;i^»icrji5!?cwqn: fqitR- 

sR I ct^wfr ^gc^iq cuf^iqr^ 

5! Srt 5=Rrreftcqt aeftulfw ^qra 
snfrqsqq: 11 11 

12. As a lump of salt dropped into water 
dissolves with (its component) water, and no one 
is able to pick it up, but whencesoever one takes 
it, it tastes salt, even so, my dear, this great, 
endless, infinite Reality is but Pure Intelligence. 
(The self) comes out (as a separate entity) from 
these elements, and (this separateness) is 
destroyed with them. Alter attaining (this 
oneness) it has no more consciousness.' This is 
what I say, my dear. So said Yajnavalkya. 

An illustration on the point is being given: As a 
lump of salt, etc. The derivative meaning of the word 
‘Sindhu’ is water, because it 'flows ’ That which is a 
modification or product of water is 'Saindhava,' or 
salt. . ‘Khilya’ is the same as ‘Khila’ (a lump). A 
lump of s^lt dropped into water, its cause, dissolves 
with the dissolution of (its component) water. The 
solidification of a lump through its connection with 


> That is, particular consciousness 
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particles of earth and heat goes when the lump comes 
in contact with water, its cause. This is the dissolution 
of (the component) water, and along with it the lump 
of salt is said to be dissolved. No one, not even an 
expert, is able to pick it up as before. The particle 
‘iva’ is expletive ; the meaning is, none can at all pick 
it up. Why? Whencesoever, from whichsoever part, 
one takes the water and tastes it, it is salt. But there 
is no longer any lump. 

Like this illustration, O Maitreyi, is this great 
Reality called the Supreme Self, from which you have 
been cut off by ignorance as a separate entity, through 
your connection with the limiting adjuncts of the body 
and organs, and have become mortal, subject to birth 
and death, hunger and thirst, and other such relative 
attributes, and identified with name, form and action, 
and think you arc born of such and such a family. 
That separate existence of yours, which has sprung 
from the delusion engendered by contact with the limit¬ 
ing adjuncts of the body and organs, enters its cause, 
the great Reality, the Supreme Self, which stands for 
the ocean, is undecaying, immortal, beyond fear, pure, 
homogeneous like a lump of salt. Pure Intelligence, 
infinite, boundless, without a break, and devoid of 
differences caused by the delusion brought on by 
ignorance. When that separate existence has entered 
and been merged in its cause, in other words, when 
the differences created by ignorance are gone, the 
universe becomes one without a second, The great 
Reality/ Great, because It is greater than everything 
else and is the cause of the ether etc.; Reality (Bhuta) 
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—always a fact, for It never deviates from Its nature. 
The verbal suffix 'kta' here denotes past, present and 
future. Or the word ‘Bhuta' may denote truth ; the 
expression then would mean: It is great and true. 
There may be things in the relative world as big as the 
Himalayas, for instance, created by a dream or illusion, 
but they are not true ; hence the text adds the qualify¬ 
ing word 'true.' It is endless. Sometimes this may 
be in a relative sense ; hence the text qualifies it by the 
term infinite. Pure Intelligence : Lit. a solid mass of 
intelligence. The word ‘Ghana' (a solid mass) excludes 
e verything belonging to a different species, as ‘a solid 
mass of gold or iron.' The particle ‘eva’ (only) is 
intensive. The idea is that there is no foreign element 
in It. 

Question : If It is one without a second, really 
pure and untouched by the miseries of the relative 
world, whence is this separate existence of the indi¬ 
vidual self, in which it is born or dies, is happy or 
miserable, possessed of the ideas of T and mine,' and 
so on, and which is troubled by many a relative 
attribute ? 

Reply : I will explain it. There arc the elements 
transformed into the body, organs and sense-objects, 
consisting of name and form. They are like the foam 
and bubbles on the limpid water of the Supreme Self. 
The mergence of these elements down to sense-objects 
in Brahman, which is Pure Intelligence, through a 
discrimiiAting knowledge of the Truth has been spoken 
of—like the empt3dng of rivers into the ocean. From 
these elements called 'truth/ i.e. with their aid, the 
self comes out like a lump of salt. As from water 
24 
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reflections of the sun, moon and so on arise, or from 
the proximity of such limiting adjuncts as red cotton- 
pads a transparent crystal turns red and so forth, so 
from the limiting adjuncts of the elements, transformed 
into the body and organs, the self comes out clearly as 
an individualised entity. These elements, transformed 
into the body, organs and sense-objects, from which 
the self comes out as an individual, and which are the 
cause of its individualisation, are merged, like rivers in 
the ocean, by the realisation of Brahman through the 
instruction of the scriptures and the teacher, and are 
destroyed. And when they are destroyed like the foam 
and bubbles of water, this individualised existence too 
is destroyed with them. As the reflections of the sun, 
moon, etc. and the colour of the crystal vanish when 
their causes, the water, the red cotton-pad, and so on, 
are removed, and only the (sun), moon, etc., remain 
as they are, so the endless, infinite and limpid Pure 
Intelligence alone remains. 

Ajter attaining (this oneness) the self, freed from 
the body and organs, has no more particular con¬ 
sciousness. This is what I say, my dear Maitreyi. 
No more is there such particular consciousness as, 
'1 so and so am the son of so and so ; this is my land 
and wealth ; I am happy or miserable.' For it is due 
to ignorance, and since ignorance is absolutely de¬ 
stroyed by the realisation of Brahman, how can the 
knower of Brahman, who is established in his nature as 
Pure Intelligence, possibly have any such particular 
consciousness? Even when a man is in the bcdy,^ 


1 E.g. in the state of deep sleep 
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particular consciousness is impossible ; so how can it 
ever exist in a man who has been absolutely freed from 
the body and organs? So said Ydjnavalkya —^pro¬ 
pounded this philosophy of the highest truth to his 
wife, Maitreyi. 

^ artg m SI ^ 

5 ^ SI gr SI55 

sn: fgursiTsi 11n 

13. Maitreyi said, 'Just here you have 
thrown me into confusion, sir—by saying that 
after attaining (oneness) the self has no more 
consciousness/ Yajnavalkya said, 'Certainly 
I am not saying anything confusing, my dear; 
this is quite sufficient for knowledge, 0 
Maitreyi/ 

Thus enlightened, Maitreyi said, ‘By attributing 
contradictory qualities just here, to this identical 
entity, Brahman, you have thrown me into confusion, 
revered sir/ So she says, ‘Just here,' etc. How he 
attributed contradictory qualities is being explained: 
‘Having first stated that the self is but Pure Intelli¬ 
gence, you now say that after attaining (oneness) it has 
no more consciousness. How can it be only Pure 
Intelligence, and yet after attaining oneness have no 
more consciousness? The same fire cannot both be 
hot and cold. So I am confused on this point/ 
Ydjnavalkya said, ‘O Maitreyi, certainly 1 am not 
saying anything confusing, i.e. not using confusing 
language.' 
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Maitreyl: Why did you mention contradictory 
qualities—Pure Intelligence and, again, absence of 
consciousness ? 

Ydjnavalkya : I did not attribute them to the 
same entity. It is you who through a mistake have 
taken one and the same entity to be possessed of 
contradictory attributes. I did not say this. What 
I said w^as this: When the individual existence of the 
self that is superimposed by ignorance and is connected 
with the body and organs is destroyed by knowledge, 
the particular consciousness connected with the body 
etc., consisting of a false notion, is destroyed on the 
destruction of the limiting adjuncts of tlie body and 
organs, for they are deprived of their cause, just as 
the reflections of the moon etc., and their effects, the 
light and so forth, vanish when the water and the like, 
which form their support, are gone. But just as the 
sun, moon, etc., which are the realities behind the 
reflections, remain as they are, so that Pure Intelligence 
which is the transcendent Brahman remains unchanged. 
That has been referred to as 'Pure Intelligence.' It is 
the Self of the whole universe, and docs not really pass 
out with the destruction of the elements. But the 
individual existence, which is due to ignorance, is 
destroyed. 'Modifications are but names, a mere effort 
of speech,' says another Sruti (Ch. VI. i. 4-6 and 
iv. 1-4). But this is real. ‘This self, my dear, is 
indestructible' (IV. v. 14). Therefore this 'great, 
endless, infinite Reality'—already explained (par. 12} 
—is quite sufficient for knowledge, 0 Maitreyl. Later 
it will be said, 'For the knower's function of knowing 
can never be lost ; because it is immortal' (IV. iii. 30). 
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14. Because when there is duality, as it 
were, then one smells something, one sees 
something, one hears something, one speaks 
something, one thinks something, one knows 
something. (But) when to the knower of 
Brahman everything has become the Self, then 
what should one smell and through what, what 
should one see and through what, what should 
one hear and through what, what should one 
speak and through what, what should one think 
and through what, what should one know and 
through what? Through what should one know 
That owing to which all this is known—through 
what, O Maitreyi, should one know the Knower ? 

Why then is it said that after attaining oneness 
the self has no more consciousness? Listen. Because 
when. i.e. in the presence of the particular or individual 
aspect of the Self due to the limiting adjuncts of the 
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body and organs conjured up by ignorance, there is 
duality, as it were, in Brahman, which really is one 
without a second, i.e. there appears to be sometliing 
different from the Self. 

Objection : Since duality is put forward as an 
object for comparison, is it not taken to be real? 

Reply : No, for another Sruti says, * Modifications 
are but names, a mere effort of speech' (Ch. VI. i. 4-6 
and iv. 1-4). also ‘One only without a second’ (Ch. 
VI. ii. i), and ‘All this is but the Self' (Ch. VII. 

XXV. 2). 

Then, just because there is duality as it were, 
therefore one, he who smells, viz. the unreal indi¬ 
vidual aspect of the Supreme Self, comparable to the 
reflection of the moon etc. in water, smells something 
that can be smelt, through something else, viz. the 
nose. ‘One' and ‘something' refer to two typical 
factors of an action, the agent and object, and ‘smells' 
signifies the action and its result. As for instance in 
the word ‘cuts.' This one word signifies the repeated 
strokes dealt and the separation of the object cut into 
two ; for an action ends in a result, and the result 
cannot be perceived apart from the action. Similarly 
he who smells a thing that can be smelt does it through 
the nose. The rest is to be explained as above. One 
knows something. This is the state of ignorance. But 
when ignorance has been destroyed by the knowledge 
of Brahman, there is nothing but the Self. When to 
the knower of Brahman everything such as name and 
form has been merged in the Self and has thus become 
the Self, then what object to be smelt should one smelh 
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who should smell, and through what instrument? 
Similarly what should one see and hear? Everywhere 
an action depends on certain factors; hence when these 
are absent, the action cannot take place ; and in the 
absence of an action there can be no result. Therefore 
so long as there is ignorance, the operation of actions, 
their factors and their results can take place, but not 
in the case of a knower of Brahman. For to him 
everything is the Self, and there are no factors or 
results of actions apart from It. Nor can the universe, 
being an unreality, be the Self of anybody. Therefore 
it is ignorance that conjures up the idea of the nen- 
Self ; strictly speaking, there is nothing but the Self. 
Therefore when one truly realises the unity of the Self, 
there cannot be any consciousness of actions, their 
factors and their results. Hence, because of contradic¬ 
tion, there is an utter absence of actions and their 
means for the knower of Brahman. The words ‘what' 
and ‘through what' are meant as a fling, and suggest 
the sheer impossibility of the other factors of an action 
also ; for there cannot possibly be any factors such as 
the instrument. The idea is that no one by any means 
can smell anything in any manner. 

Even in the state of ignorance, when one sees 
something, through what instrument should one know 
That owing to which all this is known? For that 
instrument of knowledge itself falls under the category 
of objects. The knower may desire to know not about 
itself, but about objects. As fire does not burn itself, 
so the self does not know itself, and the knower can 
have no knowledge of a thing that is not its object. 
Therefore through what instrument should one know 
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the knowcr owing to which this universe is known, and 
who else should know it? And when to the knower of 
Brahman who has discriminated the Real from the 
unreal there remains only the subject, absolute and 
one without a second, through what instrument, 0 
Maitreyi, should one know that Knower? 



SECTION V 


The section on Maitreyi was commenced in order 
to indicate that means of immortality which is wholly 
independent of rites. It is the knowledge of the Self, 
with the renunciation of everything as part of it. 
When It is known, the whole universe is known ; and 
It is dearer than everything : therefore It should be 
realised. And the way to this naiisation is set forth 
in the statement that It should be heard of, reflected 
on and meditated upon. It should be heard of from 
the spiritual teacher and the scriptures, and reflected 
on through reasoning. The reasoning has been stated 
in the passage furnishing arguments in support of the 
proposition, 'All this is but the Self' (Ch. VII. xxv. 2), 
viz. that the universe has sprung only from the Self, 
has the Self alone for its genus and dissolves only into 
the Self. Now the validity of this reason may be 
questioned. It is to refute this doubt that this section 
is commenced. 

Because there is mutual helpfulness among the 
parts of the universe including the earth, and because 
it is common experience that those things which are 
mutually helpful spring from the same cause, are of 
the sarlie genus and dissolve into the same thing, there¬ 
fore this universe consisting of the earth etc., on 
account of mutual helpfulness among its parts, must 
be like that. This is the meaning which is expressed 
in this section. Or, after the proposition, 'All this is 
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blit the Self/ has been supported by the reason that 
the universe has its origin, continuance and dissolution 
in the Self, the meaning is concluded with the present 
section, which preponderates in scriptural evidence. 
As the Naiyayikas say. The restatement of a proposi¬ 
tion after stating the reason is conclusion' (Gau. N. I. 
i. 39). Others^ explain that the scriptural passages 
preceding the illustration of the drum arc for the 
purpose of hearing, those prior to the present section 
are for reflection—since they give the arguments, and 
the present section enjoins meditation. In any case, 
since reflection through reasoning must be strictly in 
accordance with the verdict of scriptural evidence, and 
meditation too must be in accordance with reflection 
through reasoning, that is to say, with the findings of 
scriptural evidence and reasoning, a separate enjoining 
of meditation is unnecessary. Therefore, in our 
opinion, the allocating of separate sections to the hear¬ 
ing, reflection and meditation is meaningless. At any 
rate the meaning of this and the foregoing chapter is 
summed up in this section. 

3^:, 3^:, 

Siqilq ^ R ^§1, 

I II 

I. This earth is (like) honey^ to all beings, 

' The reference is to Bhartrprapanca. 

2 That is, ellect, or helpful. 
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and all beings are (like) honey to this earth. 
(The same with) the shining immortal being who 
is in this earth, and the shining, immortal, 
corporeal being in the body. (These four) are 
but this Self. This (Self-knowledge) is (the 
means of) immortality; this (underlying unity) is 
Brahman; this (knowledge of Brahman) is (the 
means of becoming) all. 

This well-known earth is the honey or effect—being 
like honey—of all beings from Hiranyagarbha down to 
a clump of grass. Just as a beehive is made by a 
great many bees, so is this earth made by all beings. 
Likewise all beings are the honey or effect of this earth. 
Also, the shining, i.e. possessed of the light of intelli¬ 
gence, and immortal being who is in this earth, and 
the shining, immortal —as above— corporeal being in 
the body, i.e. the self as identified with the subtle 
body, are like honey—being helpful—to all beings, and 
all beings are like honey to them. This we gather 
from the particle 'ca' (and) in the text. Thus these 
four are the composite effect of all beings, and all 
beings are the effect of these four. Hence the universe 
has originated from the same cause. That one cause 
from which it has sprung is alone real—it is Brahman. 
Everything else is an effect, a modification, a mere 
name, an effort of speech merely. This is the gist of 
this whdle section dealing with the series of things 
mutually helpful. (The above fourfold division) is but 
this Self that has been premised in the passage, This 
all is the Self (II. iv. 6). This Self-knowledge is the 
means of immortality that has been explained to 
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Maitreyl. 7 'his (underlying unity) is the Brahman 
which has been introduced at the beginning of this 
chapter in the passages, 'I will speak to you about 
Brahman' (II. i. i) and 'I will teach you (about 
Brahman)' (II. i. 15), and the knowledge of which is 
called the knowledge of Brahman. This knowledge of 
Brahman is that by means of which one becomes all. 


fjTT 3nq: amsTurot 

uig; 3^:, 

?isrnw»ncii 55^:, 

asi, ^ ll R11 

2. This water is like honey to all beings, 
and all beings are like honey to this water. (The 
same with) the shining, immortal being who is 
in this water, and the shining, immortal being 
identified with the seed in the body. (These 
four) are but this Self. This (Self-knowledge) is 
(the means of) immortality, this (underlying 
unity) is Brahman, this (knowledge of Brahman) 
is (the means of becoming) all. 

Likeivise water. In the body it exists specially in 
the seed. 


5 ^^ TO, 
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3. This fire is like honey to all beings, and 
all beings are like honey to this fire. (The same 
with) the shining, immortal being who is in this 
fire, and the shining, immortal being identified 
with the organ of speech in the body. (These 
four) are but tliis Self. This (Self-knowledge) is 
(the means of) immortality, this (underlying 
unity) is Brahman, this (knowledge of Brahman) 
is (the means of becoming) all. 

Similarly fire. It exists specially in the organ of 
speech. 


^ ?frs?wiicJir; , faf ggi, I? 55^*111«ti 

4. This air is like honey to all beings, and 
all beings are like honey to this air. (The same 
with) the shining, immortal being who is in this 
air, and the shining, immortal being who is the 
vital foriie in the body. (These four) are but 
this Self. This (Self-knowledge) is (the means 
of) immortality; this (underlying unity) is 
Brahman; this (knowledge of Brahman) is (the 
means of becoming) all. 
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Likewise air. It is the vital force in the body. 
The elements are called honey, because they help by 
furnishing materials for the body. While the beings, 
shining and so forth, residing in them are called honey, 
because they help by serving as the organs. As has 
been said, The earth is the body of that organ of 
speech, and this fire is its luminous organ' (1. v. ii). 

%5W?c»Tr-, 5^, 

51^ tl II 

5. This sun is like honey to all beings, and 
all beings are like honey to this sun. (The same 
with) the shining, immortal being who is in this 
sun, and the shining, immortal being identified 
with the eye in the body. (These four) are but 
this Self. This (Self-knowledge) is (the means 
of) immortality; this (underlying unity) is 
Brahman; this (knowledge of Brahman) is (tlie 
means of becoming) all. 

So also the sun is like honey. In the body, the 
being identified with the eye. 

siraf ^ 

JI3 5 5^:, 

5 ^&iR«wiicM 3553:, 
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6. These quarters are like honey to all 
beings, and all beings are like honey to these 
quarters. (The same with) the shining, im¬ 
mortal being who is these quarters, and the 
shining, immortal being identified with the ear 
and with the time of hearing, in the body. (These 
four) are but this Self. This (Self-knowledge) is 
(the means of) immortality; this (underlying 
unity) is Brahman; this (knowledge of Brahman) 
is (the means of becoming) all. 

Likewise the quarters are like honey. Although 
the ear is the counterpart of the quarters in the body, 
yet the being identified with the time of hearing is 
mentioned, because he is specially manifest at the time 
of hearing sounds. 


Ilf, 

; JrarrawVspt 55^:, 

ntswcm 5 ?? agi, 11 \s 11 

7. This moon is like honey to all beings, 
and all beings are like honey to this moon. (The 
same with) the shining, immortal being who is 
in this moon, and the shining, immortal being 
identified witli the mind in the body. (These 
four) are but this Self. This (Self-knowledge) is 
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(the means of) immortality; this (underlying 
unity) is Brahman; this (knowledge of Brahman) 
is (the means of becoming) all. 

Similarly the moon. In the body, the being 
identified with the mind. 


vi »i:^T ^ 

55^:, 

^s^wirm? i^?nT, an, isf 11 


8 . This lightning is like honey to all beings, 
and all beings are like honey to this lightning. 
(The same with) the shining, immortal being 
who is in this lightning, and the shining, 
immortal being identified with light in the body. 
(These four) are but this Self. This (Self-knowl¬ 
edge) is (the means of) immortality; this (under¬ 
lying unity) is Brahman; this (knowledge of 
Brahman) is (the means of becoming) all. 

So also lightning. In the body, the being identi¬ 
fied with the light that is in the organ of touch. 
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g. Thi.s cloud is like honey to all beings, 
and all beings are like honey to this cloud. (The 
same with) the shining, immortal being who is 
in this cloud, and the shining, immortal being 
identiticd with sound and voice in the body. 
(These four) are but this Self. This (Self- 
knowledge) is (the means of) immortality: this 
(underlying unity) is Brahman; this (knowledge 
of Brahman) is (the means of becoming) all. 

Likewise the cloud. Although the being identified 
with sound is the one represented in the body, yet as 
he is specially manifest in voice, he is here mentioned 
as such. 


55 ^:, 57tRJncJn 5 

II ^0II 

10 . This ether is like honey to all beings, 
and all beings are like honey to this ether. (The 
same with) the shining, immortal being who is 
in thi^ ether, and the shining, immortal being 
who is (identified with) the ether in the heart, in 
the body. (These four) are but this Self. This 
(Self-knowledge) is (the means of) immortality; 
this (underlying unity) is Brahman; this (knowl- 

25 
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edge of Brahman) is (the means of becoming) 
all. 

Similarly the ether. In the body, the ether in 
the heart. 

It has been stated that the elements beginning 
with earth and ending with the ether as also the gods, 
identified respectively with the b(3dy and the organs, 
are like honey to each individual because of their 
helpfulness. What connects them with these individ¬ 
uals so that they are helpful like honey, is now being 
described: 

aw ijcrRf nf, lariTW 

^tsmiTcw 5 a§i, m II u il 

II. This righteousness (Dharma) is like 
honey to all beings, and all beings are like honey 
to this righteousness. (The same with) the 
shining, immortal being who is in this righteous¬ 
ness, and the shining, immortal being identified 
with righteousness in the body. (These four) 
are but this Self. This (Self-knowledge) is (the 
means of) immortality: this (underlying unity) 
is Brahman; this (knowledge of Brahman) is 
(the means of becoming) all. 

This righteousness, etc. Although righteousness is 
not directly perceived, it is here described by the word 
‘this’ as though it were, because the effects initiated by 
it (earth etc.) are directly perceived. Righteousness 
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has been explained (I. iv. 14) as consisting of the 
Gratis and Smrtis, as the power which controls even the 
Ksatriyas etc., which causes the variety of the universe 
through the transformation of the elements, and which 
is practised by people. This last is another reason 
why it has been mentioned here as something directly 
perceived—as This righteousness.' There truth and 
righteousness, consisting respectively of the scriptures 
and approved conduct, have been spoken of as one. 
Here, however, in spite of their identity they are 
mtmtioned as separate, because they produce their 
effects in two distinct forms—visible and invisible. 
Righteousness that is invisible, called Apurva,^ pro¬ 
duces its effects invisibly in a general and a particular 
form. In its general form it directs the elements such 
as earth, and in its particular form it directs the 
aggregate of body and organs, in matters relating to 
the body. Of these, the shining being who is in this 
righteousness that directs the elements such as earth, 
and, in the body, [the being identified with righteous¬ 
ness) that fashions the aggregate of body and organs 
(are also like honey to all beings and vice versa). 

qtsqiiTfiTT 5 Pi agr, Pi K?, i\ 

1 Lit. new. According to the Miinaiiisaka^ every action, 
after it is over, remains in a subtle lorm, which has the 
peculiar, indestructible power of materialising at a subsequent 
period as the tangible result of that action. 
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12. This truth is like honey to all beings, 
and all beings are like honey to ttiis truth. (The 
same with) the shining, immortal being who is 
in this truth, and the shining, immortal being 
identified with truth in the body. (These four) 
are but this Self. This (Self-knowledge) is (the 
means of) immortality; this (underlying unity) is 
Brahman; this (knowledge of Brahman) is (the 
means of becoming) all. 

Likewise that righteousness, in its visible form as 
good conduct that is practised, comes to be known as 
truth. It also is twofold—^general and particular. The 
general form is inherent in the elements, and the 
particular form in the body and organs. Of these, 
[the being who is) m this truth that is inherent in the 
elements and consists of present action, and, in the 
body, [the being identified with the truth) that is 
inherent in the body and organs (are like honey to all 
beings and vice versa). The wind blows through 
truth,' says another Sruti (Mn. XXII. i). 

R ^ 

*3^^ irg 5 5^:, 

5 m , 11 11 

13. This human* species is like honey to all 
beings, and all beings are like honey to this 
human species. (The same with) the shining, 


1 This includes the other species. 
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immortal being who is in this human species, 
and the shining, immortal being identified with 
the human species in the body. (These four) are 
but this Self. (This Self-knowledge) is (the 
means of) immortality; this (underlying unify) is 
Brahman; this (knowledge of Brahman) is (the 
means of becoming) all. 

This particular aggregate of body and organs is 
directed by righteousness and truth. The human and 
other species arc the particular types to which it 
belongs. We observe in life that all beings are helpful 
to one another only by belonging to the human or 
other species. Therefore these species, human and 
the rest, are like honey to all beings. These too may 
be indicated in two ways—e.'cternally as well as intern¬ 
ally. ‘ 


snwrcJTT 50!^ jfig, ^agffor 

2?^:, ?TKrraiITcJTT ?T 

jftjwimr 5 m, 51^11II 

14. This (cosmic) body is like honey to all 
beings, and all beings are like honey to this 
(cosmic) ^body. (The same with) the shining, 
immortal being who is in this (cosmic) body, and 
the shining, immortal being who is this (indivi¬ 
dual) self. (These four) are but this Self. This 


^ From the standpoint of the person describing them. 
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(Self-knowledge) is (the means of) immortality; 
this (underlying unity) is Brahman; this (knowl¬ 
edge of Brahman) is (the means of becoming) 
all. 


The aggregate of bodies and organs which is 
connected with the human and other species, desig¬ 
nated here as //n’.s' body (i.e. the cosmic body), is like 
honey to all beings. 

Objection : Has this not been indicated by the 
term ‘corporeal being’ in the passage dealing with^ 
earth (II. v. 1)? 

Reply : No, for there only a part, viz. that which 
is a modification of earth, was meant. But here the 
cosmic body, the aggregate of bodies and organs 
devoid of all distinctions such as those pertaining to 
the body and the elements, and consisting of all 
elements and gods, is meant by the expression ‘this 
body.’ The shining, immortal being who is in this 
(cosmic) body refers to the cosmic mind which is the 
essence of the subtle (II. iii. 3). Only a part of it 
was mentioned as being associated with earth etc. But 
no manifestation with reference to the body is men¬ 
tioned here, because the cosmic mind has no such 
limitation. The term this self refers to the only 
remaining entity, the individual self, whose purpose 
this aggregate of gross and subtle bodies subserves, 

TTsn ; ?Rr«n ssj 

5WTi«I ^ 



2*5i5] 


BRHADARANYAKA UPANISAD 


391 


^ smm:, ^ q5f STRUH: 

li II 

15. This Self, already mentioned, is the 
ruler of all beings, and the king of all beings. 
Just as all the spokes are fixed in the nave and 
the felloe of a chariot-wheel, so are all beings, 
all gods, all worlds, all organs and all these (indi¬ 
vidual) selves fixed in this Self. 

This Self, already mentioned, refers to the Self^ 
in which the remaining individual self of the last 
paragraph was stated to be merged (IT. iv. 12). When 
the latter, which is possessed of the limiting adjunct 
of the body and organs created by ignorance, has 
been merged through the knowledge of Brahman in 
the true Self (or Brahman), it—such a self—becomes 
devoid of interior or exterior, entire. Pure Intelligence, 
the Self of all beings, and an object of universal homage 
—the absolute ruler of all beings, not like a prince or 
a minister, but the king of all beings. The expression 
'ruler of all' qualifies the idea of kingship. One may 
be a king by just living like a king, but he may not 
be the ruler of all. Hence the text adds the qualifying 
epithet 'ruler of all.' Thus the sage, the knower of 
Brahman, who is the Self of all beings, becomes free. 
The question, 'Men think, “Through the knowledge of 
Brahman we shall become all." Well, what did that 
Brahman know by which It became all?' (I. iv. 9)— 
is thus answered. That is, by hearing of one's own 


^ That is, the individual self as merged in the Supreme 

Self. 



392 


BRHADARANYAKA UPANISAD 


[2.5.15 


self as the Self of all from the teacher and the Srutis, by 
reflecting on It tlirough reasoning, and by realising 
It at first hand, as explained in this and the previous 
section (one becomes all). Even before realisation one 
has always been Brahman, but through ignorance one 
considered oneself different from It ; one has always 
been all, but through ignorance one considered oneself 
otherwise. Therefore, banishing this ignorance through 
the knowledge of ] 3 rahman, the knower of Brahman, 
having all the while been Brahman, became Brahman, 
and having throughout been all, became all. 

The import of the scripture that was briefly indi¬ 
cated^ has been completely dealt with. Now illustra¬ 
tions are being given to show that in tliis knowtT of 
Brahman who is the self of all and has realised himself 
as such, the whole universe is fixed: Just as all the 
spokes are fixed in the nave and the jelloe of a chariot- 
wheel, so are all beings from Hiranyagarbha down to 
a clump of grass, all gods such as Fire, all worlds such 
as this earth, all organs such as that of speech, and all 
these selves, which penetrate every body like a reflec¬ 
tion of the moon in water and are conjured up by 
ignorance—in short, the whole universe, fixed in this 
Self, i.e. in the knower of Brahman who has realised 
his identity with the Supreme Self. It has been stated 
(I. iv. 10) that Vamadeva, who was a knower of 
Brahman, realised that he had been Manu and the 
sun ; this identification with all is thus explained: 
This man of realisation, this knower of Brahman, 
identifies himself with all as his limiting adjunct, is 


1 In 1 . iv. 10 and II. i. i 
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the self of all, and becomes all. Again he is without 
any limiting adjuncts, without name, devoid of interior 
or exterior, entire. Pure Intelligence, birthless, un¬ 
decaying, immortal, fearless, immovable, to be describ¬ 
ed as 'Not this, not this,' neither gross nor subtle, 
and so on. 

The logicians and certain self-styled scholars versed 
in the Snitis (Mimarhsakas), not knowing ibis import 
of them, think that they are contradictory, and fall into 
an abyss of confusion by attempting fanciful interpre¬ 
tations. This import of which w\^ sneak is borne out 
by the following Mantras of the scriptures: 'One and 
unmoved, but swatter than the mind' (Is. 4), and ‘It 
moves, and does not move' (Is. 5). Similarly in the 
Taittiriya Aranyaka, ‘Than which there is nothing 
higher or low'er' (§v. III. 9 ; Mn. X. 4) and ‘He goes 
on singing this hymn: I am the food, I am the food, 
I am the food,' etc. (Tai. III. x. 5). So in the 
Chandogya Upanisad, ‘Laughing (or eating), playing 
and enjoying' (VIII. xii. 3), 'If he desires to attain 
ihe world of the Manes, (by his mere wish they 
appear)' (Ch. VJII. ii. i), 'Possessed of all odours and 
all tastes’ (Ch. III. xiv. 2), and so on. In the Mun- 
daka Upanisad too, (That which) knows things in a 
general and particular way' (I. i. 9 and II. ii. 7), and 
'It is farther than the farthest, and again It is here, 
right near' (Mu. III. i. 7). In the Katha Upanisad too, 
'Minuter than an atom and bigger than the biggest’ 
(II. 20), and ‘Who (but me can know) that Deity who 
has both joy and the absence of it?' (Ka. II. 21). 
Also ‘Staying, It surpasses those that run' (K. 4). 
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Similarly in the Gita: ‘I am the Vedic sacrifice and 
that enjoined in the Smrtis' (IX. i6), 'I am the father 
of this universe' (IX. 17), ‘(The self) does not take on 
anybody's demerits' (V. 15), ‘(Living) the same in all 
beings' (XIII. 27), ‘Undivided among divided 
(things)’ (XVIII. 20), and ‘The devourer as well as 
producer' (XIII. 16). Considering these and similar 
scriptural texts as apparently contradictory in ihelr 
import, they, with a view to arriving at their true 
meaning on the strength of their own intellect, put 
forward fanciful interpretations, as for instance, that 
the self exists or does not exist, that it is or is not the 
agent, is free or bound, momentary, mere conscious¬ 
ness, or nothing—and never go beyond the domain of 
ignorance, because everywhere they see only contra¬ 
dictions. Therefore tho.se alone wLo tread the path 
shown by the Srutis and spiritual teachers, transcend 
ignorance. They alone will succeed in crossing this 
unfathomable ocean of delusion, and not those others 
who follow the lead of their own clever intellect. 

The knowledge of Brahman leading to immortality 
has been completely dealt with. It was this that 
Maitreyi asked of her husband in the words, ‘Tell me, 
sir, only of that which you know to be leading to 
immortality' (II. iv. 3 ; IV. v. 4). In order to extol 
this knowledge of Brahman the following story is 
introduced. The two Mantras are meant to give the 
purport of the story in brief. Since both Mantra and 
Brahmana extol it, the capacity of the knowledge of 
Brahman to confer immortality and the attainment of 



2 . 5 . 1 . 5 ] 


BRHADARANYAKA VPANJSAD 


395 


identity with all becomes obvious as if it were set up 
('n the highway. As the rising sun dispels the gloom 
of night, so (does the knowledge of Brahman remove 
ignorance). The knowledge of Brahman is also eulo¬ 
gised in this way, that being in the custody of King 
Indra it is difficult of attainment even by the gods, 
since this knowledge carefully preserved by Indra was 
attained after great pains even by the Asvins, who are 
doctors to the gods. They had to behead the instruct¬ 
ing Brahmana and fix a horse’s head on him. When 
this was severed by Indra, they restored the Brah¬ 
mana/s head to its place, and heard the entire 
knowledge of Brahman from his own lips. Therefore 
there neither has been nor will be—and of course there 
is not—any better means of realising our life’s ends 
than this. So this is the highest tribute that can be 
paid to it. 

The knowledge of Brahman is further extolled 
thus: It is well known in the world that rites are the 
means to attain all our life’s ends ; and their perform¬ 
ance depends on wealth, which cannot possibly confer 
immortality. This can be attained only through Self- 
knowledge independently of rites. Although it could 
easily be treated of in the ritualistic portion, under the 
Pravargya rites, yet, because of its contradiction to 
rites, this Self-knowledge, coupled only with renuncia¬ 
tion of the world, is discussed as the means of immort¬ 
ality, after that portion is passed. This shows that 
there is no better means of attaining our life’s ends 
than this. In another way also is the knowledge of 
Brahman eulogised. Everybody delights in company. 
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The Sruti says, 'He (Viraj) was not happ}^ (alone). 
Therefore people (to this day) do not like to be alone' 
(I. iv. 3). Yajhavalkya, though just like any other 
man, gave up through his Self-knowledge his attach¬ 
ment to worldly objects such as wife, children and 
wealth, became satislied with knowledge, and took 
delight only in the Self. The knowledge of Brahman 
is further eulogised thus: Since Yajhavalkya, on the 
eve of his departure from the worldly life, instructed 
his beloved wife about it just to please her. We infer 
this from the following, ‘You say what is after my 
heart. Come, take your seat,' etc. (II. iv. 4). 

f%T| 

ST II dn II II 

16. This is that meditation on things 
mutually helpful which Dadhyac, versed in the 
Atharva-Veda, taught the Alvins. Perceiving 
this the Rsi (Mantra) said, ‘O Alvins in human 
form, that terrible deed called Darhsa which you 
did out of greed, I will disclose as a cloud does 
rain—(how you learnt) the meditation on things 
mutually helpful which Dadhyac, versed in the 
Atharva-Veda, taught you through a horse’s 
head.’ 
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We have said that the story given here is for the 
sake of eulogy. What is that story? It is as follows: 
This refers to what has just been dealt with, for it is 
present to the mind. The particle ‘vai’ is a reminder. 
It reminds us of the story narrated elsewhere ($. XIV. 
I. i., iv.) in a different context, which is suggested by 
the word that. That meditation on things mutually help¬ 
ful which was only hinted at, but not clearly expressed, 
in the section dealing with the rite called Pravargya, 
is described in this section in the words, 'This earth,' 
etc. {II. v. i). How was it hinted at there?— 
'Dadhyac, versed in the Atharva-Veda, taught these 
Alvins the section dealing with the meditation on 
things mutually helpful ; it was a favourite subject 
with them ; therefore he came to them (wishing to 
teach them) thus' (§. XIV. i. iv. 13): 'He said, 
"Indra has told me that he will behead me the 
moment I teach it to anybody ; therefore I am afraid 
of him. If he does not behead me, then I will accept 
you as my disciples." They said, "We will protect 
you from him." "How will you protect me?" 
"WTen you will accept us as your disciples, we shall 
cut off your head, remove it elsewhere and preserve 
it. Then bringing a horse's head we shall fix it on 
you ; you will leach us through that. As you do so, 
Indra will cut off that head of yours , then we shall 
bring your own head and replace it on you." "All- 
right," said the Brahmana, and accepted the Alvins 
as his disciples. When he did so, they cut off his head 
and kept it by elsewhere ; then bringing a horse's head 
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they fixed it on him ; through that he taught them. 
As l^e was teaching them, Indra cut off that head. 
Then the Asvins brought his own head and replaced 
it on him' (S. XIV. i. i. 22-24). occasion, 

however, only that portion of the meditation on things 
mutually helpful was taught which forms part of the 
rite called Pravargya, but not the secret portion known 
as Self-knowledge. The story that was recited there is 
here mentioned for the sake of eulogy. This is that 
meditation on things mutually helpful which Dadhyac, 
versed in the Atharva~Veda, taught the Ahnns through 
this device. 

Perceiving this deed the Rsi or Mantra said : 
0 Asvins in human form, that terrible deed, etc. 
That' qualifies the remote Damsa, Vv^hich is the name 
of the deed. What kind of deed was it? Terrible.' 
Why was it done? Out of greed. People do terrible 
deeds in the world tempted by greed ; these Alvins too 
appear to have done exactly like that. What you have 
done in secret, I will disclose. Like what? As a cloud 
does rain. In the Vedas the particle ‘na' used after a 
word denotes comparison, not negation, as in the ex¬ 
pression, ‘A^vam na,' (like a horse). T will disclose 
your terrible deed as a cloud indicates rain through 
rumbling noise etc.'—this is the construction. 

Objection : How can these two Mantras be in 
praise of the Alvins? They rather condemn them. 

Reply : There is nothing wrong in it ; these are 
eulogistic, not condemnatory. Because in spite of 
doing such a despicable deed they passed off absolutely 
scatheless ; nor did they suffer anything in the unseen 
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realm. Therefore these two Mantras are eulogistic. 
People sometimes rightly construe blame as praise, and 
likewise it is common knowledge that praise may be 
blame in disguise. 

The secret meditation on things mutually helpful, 
known as Self-knowledge, which Dadhyac, verged in 
the Aiharva~Veda, taught you through a horse/s head. 
*Ha’ and ‘im’ are expletives. 


51 ^- 
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17. This is that meditation on things 
mutually helpful which Dadhyac, versed in the 
Atharva-Veda, taught the Asvins. Perceiving 
this the Rsi said, ‘O Asvins, you set a horse’s 
head on (the shoulders of) Dadhyac, versed in 
the Atharva-Veda. O terrible ones, to keep his 
word he taught you the (ritualistic) meditation 
on things mutually helpful connected with the 
sun, as also the secret (spiritual) meditation on 
them.’ 

This is that meditation, etc., is to be explained 
as in the preceding paragraph ; it refers to tlie other 
Mantra that relates the same story. Dadhyac, versed 
in the Atharva-Veda, etc. There may be others versed 
in the Atharva-Veda ; so the term is qualified by 
mention of the name, Dadhyac. ‘0 Aivins,' etc.— 
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this is spoken by the Rsi^ who visualised the Mantra. 
'When the Brahmana's head was severed, you cut off 
a horse s head —O the cruelty of it!—and set it on the 
Brahmana's shoulders. And he taught you the medi¬ 
tation on things mutually helpful that he had promised 
to teach you/ Why did he run the risk of his life to 
do this? To keep his word —desiring to fulfil his pro¬ 
mise. This is a hint that keeping one's solemn pro¬ 
mise is more important than even life. What was the 
meditation on things mutually helpful that he taught? 
That which was connected with the sun : The head 
of Yajha,^ being severed, became the sun. To restore 
the head the rite called Pravargya was started. The 
meditation concerning the severing of the head of 
Yajha, its restoration, and so on, which forms a part 
of the rite, is the meditation on things mutually helpful 
connected with the sun. Terrible ones— who destroy 
their rival forces, or kill their enemies. 'He taught 
you not only the ritualistic meditation on things 
mutually helpful connected with the sun, but also the 
secret meditation on them relating to the Supreme 


^ Here Sankara explains the word in its literal and more 
plausible meaning. In paragraph 16 it was explained as the 
Mantra itself. The name of the sage is Kaksivat. For the 
verses given in paragraphs 16, 17 and 19 see R.—I, cxvi. 
12, I. cxvii. 22 and VI, xlvii. 18 respectively. 

2 Lit. sacrifice. Here it means Visnu, who is identified 
with it. For the story how Visnu, proud of his well-earned 
excellence over the other g^:)ds, stood resting his chin on thd 
extremity of a bow, and how the others out of jealousy ggt 
some white-ants to gnaw o£l the bow-string, which resulted 
in the severing of Visnu's head, see S. XIV. i. i. 6-10. 
Compare also Tai. A. V. i. 3-6. 
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Self which is dealt with in the present section, in fact, 
throughout this and the preceding chapter. The verb 
'taught' is to be repeated here from above. 

gfr. 

1 

3?:: e 35^ aarr^^tig ii 1 

WT 3 W 35^: 33 3ft?Pi: ; §% 5 r 

snsfTfail,, H II 

18. This is that meditation on things 
mutually helpful which Dadhyac, versed in the 
Atharva-Veda, taught the Asvins. Perceiving 
this the Rsi said, ' He made bodies with two feet 
and bodies with four feet. That Supreme Being 
first entered the bodies as a bird (the subtle 
bod}/). ' He on account of his dwelling in all 
bodies is called the Purusa. There is nothing 
that is not covered by him, nothing that is not 
pervaded by Him. 

This is that meditation, etc., is to be explained as 
before. The two foregoing Mantras sum up the story 
which is connected with the rite called Pravargya. 
They express in the form of a story the purport of the 
two chapters that have a bearing on that rite. Now 
the text proceeds to describe through the two following 
Mantras the purport of the two chapters that deal with 
the meditation on Brahman. It has been said that the 
Brahmana versed in tlie Atharva-Veda also taught the 
Alvins a secret meditation on things mutually helpful. 
26 
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What that meditation was is now being explained. He 
made bodies, etc.—the Supreme Lord who made this 
universe come out of the unmanifested state, in the 
course of His manilesting the undifferentiated name and 
form, after first projecting the worlds such as this earth, 
made bodies with two feet, viz. human and bird bodies, 
and bodies with jour feet, viz. animal bodies. Thai 
Supreme Being, the Lord, first entered the bodies as a 
bird, i.e. as the subtle body. The text itself explains 
it: He on account of His dwelling in all bodies is 
called the Purusa. There is nothing that is not covered 
by Him ; likewise there is nothing that is not pervaded 
by Him. 'I'hat is. (everything is enveloped by Him as 
its inside and outside. Thus it is He who as name and 
form—as the body and organs—is inside and outside 
everything. In other words, the Mantra, ‘He made 
bodies/ etc. briefly enunciates the unity of the Self. 

3«T @ 1 ^ ^ luRi I 

^ , ai qff l ct TI stgi 

II u ll sc^ snginrJi 11 

19. This is that meditation on things 
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mutually helpful which Dadhyac, versed in the 
Atharva-Veda, taught the Asvins. Perceiving 
this the Rsi said, '(He) transformed Himself in 
accordance with each form; that form of His was 
for the sake of making Him known. The Lord 
on account ot Maya (notions superimposed by 
ignorance) is perceived as manifold, for to Him 
are yoked ten organs, nay hundreds of them. 
He is the organs; He is ten, and thousands— 
many, and infinite. That Brahman is without 
prior or posterior, without interior or exterior. 
This self, the perceiver of everything, is Brah¬ 
man. This is the teaching. 

This is that meditation, etc., is to be explained as 
before. (He) transformed Himself in accordance with 
each form, or (to pul it diffenuilly) assumed the like¬ 
ness of each form. A son has the same form as, or 
resembles, his parents. A quadruped is not born of 
bipeds, nor vice versa. The same Lord, in the process 
of manifesting name and form, 'transformed Himself 
in accordance with each form.' Why did He come in 
60 many forms? That form of His was for the rake of 
making Him known. Were name and form not mani* 
fesled, the transcendent nature of this Self as Pure 
Intelligence would not be known. When, however, 
name and form are manifested as the body and organs, 
it is possible to know Its nature. The Lord on account 
of Mdyd or diverse knowledge, or (to give an alter¬ 
native meaning) the false identifications created by 
name, form and the elements, not in truth— is perceived 
as manifold, because of these notions superimposed by 
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ignorance, although He is ever the same Pure Intelli¬ 
gence. Why? For to Him are yoked, like horses to 
a chariot, ten organs —called ‘Hari' because they draw 
—nay hundreds of them, for the purpose of revealing 
their objects ; 'hundreds/ because there are a great 
many beings. Since there are a large number of sense- 
objects (the Supreme Self appears as manifold). It is 
to reveal them, and not the Self, that the organs are 
yoked. As the Katha Upanisad says. The self-born 
Lord injured the organs by making them outgoing in 
their tendencies' (IV. i). Therefore the Self is known 
not in Its true nature as homogeneous Pure Intelligepce. 
but merely as the sense-objects. 

Question : Then this Lord is one entity, and the 
organs another .^ 

Reply : No : He is the organs ; he is ten, and 
thousands — many, and infinite —because there are an 
infinite number of beings. In short, that Brahman 
which is the self is without prior, i.e. cause, or posterior, 
i.e. effect, without interior or exterior, i.e. it has no 
other species within It or without It. What is this 
homogeneous Brahman? This self. What is it? The 
inner self that sees, hears, thinks, understands, knows ; 
the perceiver of everything, because as the self of all it 
perceives everything. This is the teaching of all 
Vedanta texts—the gist of them. It leads to immorta¬ 
lity and fearlessness. The import of the senptures has 
been fully dealt with. 
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TTPaTT ^ , ifkgRT?!^, 4q^: 

5^iifug5yig^, ?irf^5?i: 
ifiaura, i^JT: II ^ II 

I. Now the line of teachers: Pautimasya 
(received it) from Gaupavana. Gaupavana from 
another Pautimasya. This Pautimasya from 
another Gaupavana. This Gaupavana from 
Kausika. Kausika fiom Kaundinya. Kaundinya 
from Sandilya. Sandilya from Kausika and 
Gautama. Gautama— 


5Tifcs5*iraRf5ll31?rW, 
3irsrivi¥5!i?i ansrfwsRTfi, s iR fi r ^ ra sdRfvii^sr- 

_ - fN _ ^ _ -A _ A rv »V 

?fR[, nranRi, *n5w: 

qiwrfcl, qro^pff w^c- 

srin^, 

5frn3[rsrT?i, , ’irwif Ihoti* 

sn?l, tsrarqpR: ii r ii 


2 . From Agnive^ya. Agnivesya from 
^andilya and Anabhimlata. Anabhimlata from 
another of that name. He from a third Ana¬ 
bhimlata. This Anabhimlata from Gautama. 
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Gautama from Saitava and Pracinayogya. They 
from Parasarya. Parasarya from Bharadvaja. 
He from Bharadvaja and Gautama. Gautama 
from another Bharadvaja. He from another 
Parasarya. Parasarya from Baijavapayana. He 
from Kausikayani. Kausikayani— 

'ira- 

sfraf?jtrr: cfTWJfri;, 

?iT^^T3ir, 

3lT?|felk5nn?T , 

arrt^iTri, wnt^ JirfnjJifdiTm , iftcwt 
JiT^, iftcwr ^Tc^rcT, grr^: ^fe^TicT, 

^TOJ: 13TT^^fclRT , ^wn:- 

*TT55g> 

srra^, qw: 

^¥^51;, q?«n: , 

3Tr%¥:?T 3iT»3^^T^, 

arni^'^pfiTj^, snv^^n: srisrgsnct, sr.-sf^ 
f^afgpdsql:, s^lfs: ^RT^:, 
^RR!n?^,^RrcR: ^R»TR, 
wm -; m sm: n ? II qg^Tsomii 

3. From Ghrtakausika. Ghrtakausika from 
Parasaryayana. He from Parasarya. Para- 
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Kirya from Jatukarnya. Jatukarnya from 
Asiirayana and Yaska. Asnrayana from Trai- 
vani. Traivani from Aupajandhani. He from 
Asnri. Asuri from Bharadvaja. Bharadvaja 
from Atreya. .Atreya from Manti. Manti from 
Gautama. Gautama from another Gautama. 
He from Vatsya. Vatsya from Sandilya. San- 
dilya from Kaisorya Kapya. He from Kumara- 
harita. Kumaraharita from Galava. Galava 
from Vidarbhikaundinya. H(‘ from Vatsanapat 
Babhrava. He from Pa thin Saubhara. He from 
Ayasya Aiigirasa. He from Abhiiti Tvastra. He 
from Visvarupa Tvastra. He from the Asvins. 
They from Dadhyac Atharvana. He from 
Atharvan Daiva. He from Mrtyu Pradhvam- 
sana. He from Pradhvaiiisana. Pradhvarh- 
sana from Ekarsi. Ekarsi from Viprachitti. 
Viprachitti from Vyasti. Vyasti from Sanaru. 
Sanaru from Sanatana. Sanatana from Sanaga. 
Sanaga from Paramesthin (Viraj). He from 
Brahman (Hiranyagarbha). Brahman is self- 
born. Salutation to Brahman. 

Now the line of teachers for the first two rliapters 
called Madhukanda, which aim at expounding the 
knowledge of Brahman, is being given as a eulogy on 
the latter. This is also a Mantra to be expounded and 
regularly repeated. The word 'V.aih^a' (line of 
teachers) is so called because of its resemblance to 
a bamboo. Just as a bamboo is divided into sections, 
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SO is this line of teachers divided into sections beginning 
from the top down to the root. The order of succes¬ 
sion of teachers of the first four chapters (of the last 
book^ of the Satapatha Brahmana) is here spoken of 
as 'Vamsa.' In this list the names in the nominative 
case stand for the disciples, and those in the ablative 
case stand for the teachers. Paramesthin is Viraj. 
From Brahman or Hiranyagarbha^; beyond him the 
line of teachers does not extend. As for Brahman,^ 
It is selfborn, eternal. Salutation to that eternal 
Brahman. 


1 Of which the opening chapter of this work forms the 
third chapter (Kahva recension). 

2 In whose mind the Vedas were revealed through the 
grace of the Lord, the ‘Brahman’ next mentioned. 

3 The Supreme Brahman, of which the Vedas are but 
another form ; hence there can be no question of their 
originating from some other source. 



CHAPTER III 

SECTION I 

With 'Janaka, Emperor of Videha,' etc., the 
portion relating to Yajhavalkya begins. Though it 
treats of the same subject as the preceding one, viz. 
the Madhukanda, yet it is not a mere repetition, being 
mainly argumentative, whereas the preceding portion 
vas mainly of the nature of scriptural evidence. When 
both scriptural evidence and argument start to demon¬ 
strate the unity of the Self, they can show it as clearly 
as a bael fruit on the palm of one's hand, for it has 
been said, '(The Self) should be heard of, reflected on/ 
etc. (II. iv. 5 ; IV. v. 6). Therefore it is to test the 
meaning of the Srutis in the light of arguments that 
this portion relating to Yajnavalkya, which is mainly 
argumentative, is commenced. 

The story may be taken either as a eulogy on 
knowledge or as prescribing the way to acquire it ; for 
it is a well-known fact, which scholars also notice in 
the scriptures, that the making of presents is one such 
way. Through presents people are won over ; and 
here we see that plenty of gold and a thousand cows 
are presented. Therefore, though this section has 
another main purpose, the story is introduced to show 
that the making of presents is a way to the acquisition 
of knowledge. Another customary way of acquiring it, 
as observed in the system of logic, is the association 
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with adepts in that line, and discussion with them ; 
that too is amply shown in this chapter. And it is a 
common experience that association with scholars adds 
to our knowledge. Therefore we must conclude that 
the story is meant to point out the way to acquire 
knowledge. 

^ I 3R^ ; 5nr 5 

sngi’iirr 5 

fgBRrwr sngniTRTrRgTSRW 

^ 3 ; II \ II 

I. Om. Janaka, Emperor of Videha, per¬ 
formed a sacrifice in which gifts wra'e freely dis¬ 
tributed. Vedic scholars from Kuru and Pancala 
were assembled there’. Emperor Janaka of 
Videha had a desire to know, ‘ Which is the most 
erudite of the’se Vedic scholars? ’ He had a 
thousand cows confined in a pen, and on the 
horns of each cow were fixed ten Padas‘ (of 
gold). 

There was a ruler of Videha named Janaka, who 
was an Emperor. ‘He performed a sacrifice in which 
gifts were freely distributed. Or the sacrifice itself may 
have had tluit name, referred to elsewhere in the Vedas. 
Or the horse sacrifice may here be so called because of 
the abundance of gifts in it. Vedic scholars from Kuru 
and Pahcdla —which are famous for their large number 


A Pada is about one-third of an ounce. 
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of scholars— were assembled in that sacrifice, either on 
invitation or as spectators. Seeing that large assembly 
of scholars, Emperor Janaka of Vidcha, the sacrificer, 
had a desire to knoio which was th(‘ greatest Vedic 
scholar among them. He thought like this: ‘Which 
is the most erudite of these Vedic scholars? fhey are 
all versed in the Vedas, but which is the greatest 
of them?' Being dc'sirous of knowing this, he, as a 
UK'ans to lincling it out, had a thousand young cows 
confined in a pen. The cows arc* being described. On 
the horns of each cow zoere fixed ten Padas —a Pada 
being a (juarhu' of a Pala—of gold, fiv(‘ on each horn. 

d i ^^ q R , sngRT 41415r%s: e w 

»n I ^ f sinmr *T sw f 

rim: #wl 43 i 

cTT ^ 5 ^4 4l 5r%^ 

; 3R 5 STsraiR ^ ; 53 

14 qsTss, c4 g JsTg 41 ? 

53 4RR, 341 34 a%ST3 54:, jil^TOT 33 33 ^ 

5 4 5 33 33 as 33 413TR55: II R II 

2. He said to them, ‘ Revered Brahmanas, 
let him who is the best Vedic scholar among you 
drive these cows (home). ’ None of the Brah¬ 
manas dared. Then Yajnavalkya said to a 
pupil of his, ‘ Dear Samasravas, jjlease drive 
these cows (home). ’ He drove them. The 
Brahmanas were enraged. ‘ How does he dare 
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to call himself the best Vedic scholar among us ? ' 
There was a Hotr^ of Emperor Janaka of Videha 
named A^vala. He now asked Yajfiavalkya, 
' Yajfiavalkya, are you indeed the best Vedic 
scholar among us?' Yajhavalkya replied, 'I 
bow to the best Vedic scholar, I just want the 
cows/ Thereupon the Hotr Asvala determined 
to interrogate him. 

Having the cows thus confined, he said addressing 
those Brahmanas, ‘Revered Brdhmanas, you are all 
Vedic scholars ; lei him who is specially so among you 
drive these cows home.' None of the Brdhmanas thus 
addressed dared to announce his surpassing Vedic 
scholarship. When they were thus silenced Ydjha- 
valkya said to a pupil of his, *Dear Sdfna§ravas, please 
drive these cows home.' ‘Sama^ravas' means one 
who learns how to chant the Sarnan. Hence by impli¬ 
cation Yajhavalkya is made out to be versed in all the 
four Vedas.2 He drove the cows towards his teacher's 
home. Yajhavalyka, by accepting the prize meant for 
the best Vedic scholar, indirectly declared himself as 
such ; so the Brdhmanas were enraged. The reason for 
their anger is being stated: How does he dare to call 


1 A priest who has the duty of invoking the gods in a 
sacrifice, reciting from the Rg-Veda. 

2 He is principally a teacher of the Yajur-Veda ; the 
pupil in question learns from him how to chant the Saman, 
which is the Rc set to music; so he must also know these 
two Vedas ; and the Atharva*Veda is subsidiary to the other 
three. 
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himself the best Vedic scholar among us who are each 
a great scholar? Among the Brahmanas thus enraged, 
there was a Hotr of Janaka, the sacrificer, named 
A^vala. He prided himself upon being the greatest 
Vedic scholar, and was insolent owing to royal patron¬ 
age. So he challenged Yajhavalkya as follows: 
'Ydjhavalkya, are you indeed the best Vedic scholar 
among us ?' The prolonged accent signifies censure. 
Yajhavalkya replied : ‘I bow to the best Vedic scholar, 
now I just want the cows/ Thereupon, i.e. when he 
accepted the prize meant for the best Vedic scholar 
and thereby declared himself to be one, the Hotr 
Asvala determined to interrogate him. 

? gml eir^ 

?! 5%:, 11 ^ 11 

3. ‘ Yajnavalkya,' said he, ‘since all this 

is overtaken by death, and swayed by it, by 
what means does the sacrifice! go beyond the 
clutches of death?’ ‘Through the organ of 
speech—through fire, which is the (real) priest 
called Hotr. The sacrificer’s organ of speech is 
the Hotr. This organ of speech is fire; this fire 
is the Hotr; this (fire) is liberation; this (libera¬ 
tion) is emancipation. ' 

’Yajnavalkya,’ said he. In the section on the 
Udgitha (I. iii.) comprised in the Madhukanda it has 
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been briefly explained how a sacrificer can escape death 
through the rite with five factors coupled with the 
meditation about it. The present section being an 
examination of that, a rather detailed treatment is 
being given here in order to introduce some particulars 
about that meditation. "Since all this, the accessories 
of this rite such as the priests and the fire, is overtaken 
by death, i.e, by ritualistic work attended with our 
natural attachment—not only overtaken, but also 
swayed by death, by what means, or meditation, does 
the sacrificer go beyond the clutches of death, become 
independent of it?’ 

Objection : Has it not already been said in the 
section on the Udgitha that he transcends death by 
identifying himself with the vital force in the mouth? 

Reply : Yes, but the particulars that have been 
omitted there will be given here. So there is nothing 
wrong in it. 

Yajnavalkya said, 'Through the organ of speech 
—through fire, which is the (reaT priest called Hotr/ 
The explanation follows. Who is that Hotr through 
whom the sacrificer transcends death? 'The sacrificer's 
organ of speech is the Hotrd 'Sacrifice' here means 
the sacrificer. Witness the Sruti, The sacrifice is the 
sacrificer’ (S. XIV. ii. ii. 24). The sacrificer’s organ 
of speech is the Hotr with reference to sacrifices. How? 
This organ of speech of the sacrificer is the well-known 
fire, with reference to the gods. This has already been 
explained under the topic of the three kinds of food 
(I. V. 3, ii). And that fire is the Hotr, for the Sruti 
says, ‘Fire is the Hotr’ (S. VI. iv. ii. 6). These two 
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auxiliaries of a sacrifice, viz. the priest called Hotr with 
leference to sacrifices, and the organ of speech with 
reference to the body, being limited, arc 'overtaken 
by death/ i.e. are continually changed by ritualistic 
work directed by our natural attachment due to ignor- 
ance, and are therefore ‘swayed by death.' ]{ the 
sacrificer looks upon them as fire, their divine form, 
it conduces to his^ liberation from death. So the text 
says: This is liberation, i.e. the Hotr who is fire is 
liberation. In other words, looking upon the Hotr as 
fire is that. As soon as the sacrificer looks upon the two 
auxiliaries as fire, he is freed from death consisting in 
his limited natural attachment relating to the body and 
the elements. 'J'hercfore that Hotr, when looked upon 
as lire, is ‘liberation,’ i.e. the means of liberation, for 
the sacrificer. This is emancipation : That w^hich is 
liberation is emancipation, i.e. a means to it. To look 
upon those two limited auxiliaries as fire, which is their 
unlimited divine form, is liberation. This liberation 
v/hich consists in looking upon (the Hotr and the organ 
of speech) in their divine aspect is also spoken of as 
the resulting emancipation—becoming one with fire, 
their divine form—which takes one beyond the death 
that consists in attachment to limitations relating to the 
body and the elements. It is called emancipation, 
because that liberation itself is a means to it. It has 
already been explained in the section on the Udgitha 
that the identification of the organ of speech etc. with 
fire and so on is itself the emancipation of the sacrificer. 


1 As also the Hotr’s. 
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There it has been said in a general way that identity 
with the vital force in the mouth is the means of libera¬ 
tion, but the particulars have not been given. Here 
some details, viz. the viewing of the organ of speech 
etc. as fire and so on, arc given. The emancipation 
from death here dealt with is the same as that which 
has been described as a result in the section on the 
Udgitha in the words, ‘(That fire) having transcended 
death shines,’ etc. (I. iii. 12). 

^ g%-, ^?rfag%: 11 y 11 

4, ‘ Yajnavalkya, ' said he, ' since all this 

is overtaken by day and night, and swayed by 
them, by what means does the sacrificer go 
beyond the clutches of day and night ?’ ‘ Through 
the eye-through the sun, which is the (real) 
priest called Adhvaryu.* The eye of the sacri¬ 
ficer is the Adhvaryu. This eye is the sun; this 
sun is the Adhvaryu; this (sun) is liberation; 
this (liberation) is emancipation. ' 

'Yajnavalkya,’ said he. The emancipation from 
death, which is another name for ritualistic work 

^ Whose duty it is to get ready the various accessories 
of a sacrifice and offer the oblations, reciting from the 
Yajur-Veda. 
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directed by our natural attachment due to ignorance, 
has been explained. Time is the cause of changes in 
the accessories of rites such as the new and full moon 
sacrifices, on which death, that is to say, ritualistic 
work with attachment, rests. This paragraph is intro¬ 
duced, as emancipation from that time should be 
separately indicated ; because even without the per¬ 
formance of rites, we notice before and after it the 
action of time as the cause of changes in the accessories 
of the rites. So the text goes on: Since all this is 
overtaken by day and night. That time has two 
forms: one consisting of day, night, etc., and the other 
consisting of lunar days etc. The emancipation from 
the former type of time is being first indicated, since 
everything is born, grows and dies because of the day 
and night ; so also with the means of a sacrifice. The 
eye of the sacrificer is the Adhvaryu ; here too 'sacrifice' 
means the sacrificer. The rest of the paragraph is to 
be explained as before. When the two accessories 
viz. the sacrificer's eye and the Adhvaryu, are stripped 
of their limitations relating to the body and the 
elements, and are looked upon in their divine aspect, 
this is liberation. In other words, the viewing of the 
Adhvaryu as the sun is liberation. This liberation is 
emancipation, as in the preceding paragraph ; because 
there can be no day and night for one who has identi¬ 
fied himself with the sun. 

27 
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5. ' Yajnavalkya/ said he, 'since all this 

is overtaken by the bright and dark fortnights, 
and swayed by them, by what means does the 
sacrificer go beyond the bright and dark fort¬ 
nights?' 'Through the vital force—through 
air, which is the (real) priest called Udgatr/ 
The vital force of the sacrificer is the Udgatr. 
This vital force is air, and it is the Udgatr; this 
(air) is liberation; this (liberation) is emancipa¬ 
tion. ' 

Now the emancipation from time represented by 
lunar days etc. is being indicated: Since all this, etc. 
The sun is the cause of the days and nights, which are 
alike, but not of the lunar days from the first to the 
fifteenth ; these are subject to increase and decrease, 
and are caused by the moon. Therefore through 
identification with the moon one goes beyond the bright 
and dark fortnights, just as through identification with 
the sun one goes beyond day and night. Now the 
vital force of the sacrificer is air. It again is the 
Udgatr, as we know from the section on the Udgitha, 
where it has been settled: 'Indeed he chanted 
through speech and the vital force’ (I. iii. 24). Also, 
'Water is the body of this vital force, and that moon 
is its luminous organ* (L v. 13). Since the vital 
force, air and moon are one, the Sruti considers that 
there is no difference between summing up with the 


1 >Vho chants hymns from the Sama-Veda^ 
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moon^ and summing up with air, and mentions air as 
the divine form. Moreover, the changes of the moon 
are due to air.^ Therefore air is the cause even of that 
(moon) which makes the division of time into lunar 
days etc. Hence it all the more stands to reason that 
one who has identified oneself with air goes beyond time 
as divided into lunar days etc. For this reason another 
Sruti (the Madhyandina recension) states that the view¬ 
ing (of the accessories of a sacrifice) as the moon is 
liberation and emancipation; while here, in the Kanva 
recension, the viewing of the two accessories as their 
cause, viz. air, is called liberation and emancipation. 
So there is no contradiction between the two Snitis. 

JUTOT 5 agn aa: 

5 8 W 11 | il 

6. ‘ Yajnavalkya,’ said he, ‘ since the sky 

is, as it were, without a support, through what 
support does the sacrificer go to heaven?’ 
‘ Through the mind—through die moon, which 
is the (real) priest called Brahman.® The mind 
of the sacrificer is the Brahman. This mind is 
the moon; the moon is the Brahman; this 

1 As the Madhyandina recension does. 

2 Really, cosmic force (Sutratman), of which air is the 
conventional symbol. 

2 Who supervises the functions. In this sense the word 
is masculine. 
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(moon) is liberation; this (liberation) is emanci¬ 
pation. ' So far about the ways of emancipa¬ 
tion ; now about the meditation based on 
resemblance. 

The way the sacrificer transcends the form of 
death known as time has been explained. Now what 
is that support by means of which he attains a result 
transcending death, which isi a limitation—in other 
words, is emancipated? This paragraph answers the 
point; Since the sky, so familiar to us, is, as it were, 
without a support, etc. The words 'as it were' indicate 
that there is a support to it, but it is not known. An 
inquiry is being made about this unknown support by 
the use of the pronominal adjective 'Kena' (through 
what) ; otherwise the attainment of result would be 
impossible. What is that support by means of which 
the sacrificer attains the result of his rites and is 
released?—is the question. Through what support 
does the sacrificer go to heaven as the result (of his 
rites)—in other words, is released? Through the mind 
—through the moon, which is the (real) priest called 
Brahman ; this is to be explained as before. Now 
what is familiar to us as the mind of the sacrificer with 
reference to the body, is the moon with reference to the 
gods ; for it is a well-known fact that the mind in the 
body is the same as the moon among the gods. The 
moon again is the priest called Brahman- Hence the 
sacrificer beholds the limited form of the Brahman 
among the elements, and that of his own mind in the 
body, as the unlimited moon. That is to say, through 
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the support of the mind viewed as the moon he attains 
heaven as the result of his rites—in other words, is 
released. The word 'iti' indicates the conclusion of the 
topic ; that is, such are the various ways of emancipa¬ 
tion from death. The topic is concluded, because all 
kinds of meditation regarding the accessories of a 
sacrifice have been dealt with in this connection. So 
far about the ways of emancipation, i.e. such are the 
various waj^s of emancipation. 

Now the meditation based on resemblance is being 
spoken of. By this is meant a meditation, by virtue 
of some point of resemblance, on rites with inferior 
results like the Agnihotra, as rites with superior results, 
in order to obtain these results ; or it is a meditation 
on some part of the lesser rite as those very results. 
Even when people try with all their ardour to under¬ 
take measures to bring about certain ends, they may 
fail of their object through some defect. So a man 
who regularly tends the sacrificial fire takes up any rite 
such as the Agnihotra that suits him, and if he happens 
to know the results of particular rites, meditates that 
the rite before him will produce the results he seeks. 
Otherwise it would be impossible for people of even the 
upper three castes, who are qualified for them, to 
perform the Rajasuya,^ A^vamedha, Naramedha and 
Sarvamedha sacrifices. And even the reciting of scrip¬ 
tures relating to them would merely be devotional 

J A sacrifice usually performed by emperors. The other 
three are sacrifices in which a horse, some substitute for 
a man, and animals in general are respectively sacrificed. 
All the four are elaborate and expensive undertakings beyond 
the means of most people. 
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study, unless there be some means of attaining the 
results of those rites. Those people can attain the^se 
results only by means of the meditation based on 
resemblance ; hence such meditation is fruitful, and is 
therefore being described. 

^ ?ir5?n ^ 

snonj^ il « 11 

7. ' Yajnavalkya/ said he, ' with how many 

kinds of Rc will the Hotr do his part in this 
sacrifice to-day?' ' With three kinds. ' ' Which 
are those three ?' ' The preliminary, the sacri¬ 

ficial, and the eulogistic hymns as the third. ' 

' What does he win through them ? ' ' All this 
that is living.'’ 

'Yajnavalkya/ said he, to draw his attention, 
'with how many kinds of Rc will the Hotr do his part 
—recite hymns— in this sacrifice to-day?’ The other 
said, 'With three kinds of Rc.' When he said this, 
A^vala asked him again, 'Which are those three?* 
The first question was about the number, the second 
about the Rees themselves. The preliminary, that class 
of hymns which are used before a sacrifice ; the sacri- 
ficial, those hymns that are used for the purpose of the 
sacrifice ; and the eulogistic hymns, that class of h3mins 
which are used in praise. Every kind of Rc, whether 


^ That is, the three worlds. 
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used in praise or otherwise, is included in these three 
classes. 'What does he win through them?' 'All this 
that is living.* On account of this parity of number he 
wins whatever is living (in the three worlds). On 
account of the similarity in number etc. he obtains all 
this result through meditation. 


?ir 5?rr g'^serar^, m fcrr f?n 

^ m f!fT 

f?n ft 


f5Tr srftrdi:^ arftfwift, 

ft II <iII 


8 . ' Yajnavalkya,’ said he, 'how many 

kinds of oblations will the Adhvaryu offer in 
this sacrifice to-day?’ ‘Three.’ ‘Which are 
those three?’ ‘Those that blaze up on beine; 
offered, those that make a great noise, and those 
that sink. ’ ‘ What does he win through them ? ' 
‘ Through those that blaze up on being offered 
he wins the world of the gods, for this world 
shines, as it were. Through those that make a 
great noise he wins the world of the Manes, for 
this world is full of uproar. And through those 
that sink he wins the human world, for this 
world is lower,’ 
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‘Ydjnavalkya/ said he, etc. This has already 
been explained. *How many kinds of oblations will 
the Adhvaryu offer in this sacrifice to-day?' * Three/ 
^ Which are those three?* etc.—alreadj^ explained. 
Yajhavalkya replied: Those that blaze up on being 
offered, such as oblations of wood and clarified butter. 
Those that make a great noise, such as flesh. And 
those that sink in, penetrate the earth, c.g. milk and 
Soma juice, ‘What does he win through them,* 
through the oblations thus offered? Through those 
that blaze up on being offered, etc.—The offerings made 
are bright, and the result, the world of the gods, is 
also bright. On account of this similarity he meditates 
that the bright offerings he is making are the very form 
of the result he seeks through his rites, viz. the world 
of the gods—^that he is achieving that very result, the 
world of the gods. Through those oblations that make 
a great noise he wins the world of the Manes, because 
of the similarity in producing horrible noises. For, 
attached to the world of the Manes is the city of Yama, 
where people subjected to tortures by him cry, 'Alas,, 
we are undone, release us, oh, release us I* So also do 
the offerings of meat etc. make a noise. On account of 
this similarity with the world of the Manes he meditates 
that he is actually attaining that world. Through those 
offerings that sink he wins the human world, because 
both are equally related to the surface of the earth. 
For this world is lower than the higher worlds, which 
are to be attained : or 'lower' because of the similarity 
in going down.^ Therefore, while offering oblations of 


^ Too often men having evil tendencies degrade. 
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milk or Soma, he meditates that he is actually attaining 
the human world. 

sR%{w:«nKr agn 

•, a>5WT ? 

IR t TRt, 3RRT swRiia 

^ ^ sprfa II ^ II 

9. ' Yajfiavalkya/ said he, ' through how 

many gods does this Brahman from the right 
protect the sacrifice to-day?' 'Through one.' 
'Which is that one?' 'The mind. The mind 
is indeed infinite, and infinite are the Vi^vadevas. 
Through this meditation the aspirant wins an 
infinite world.' 

'Ydjnavalkya/ said he, etc., is to be explained as 
before. Through how many gods does this priest called 
Brahman from the right, sitting in his particular seat, 
protect the sacrifice? The plural number in ‘gods' is 
merely for the sake of conformity. To explain: The 
priest protects the sacrifice through one god only ; so 
one who knows this should not put a question using 
the plural. But because the plural number was used 
in the questions and answers in the two preceding 
paragraphs—'Through how many?' 'Through three.' 
'How many?' 'Three'—^here too the plural is used in 
the question ; or the plural form is used in order to 
puzzle the opponent. 'Through one," replied Yajna- 
valkya ; the god through whom the Brahman protects 
the sacrifice from his seat on the right is one. 'Which 
is that one?* The mind is that god ; it is through the 
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mind, through meditation, that the Brahman does his 
function. 'The mind and speech are the two ways of 
a sacrifice ; the Brahman rectifies one of them (speech) 
through the mind (or silence),' so says another Sruti 
(Ch, IV. xvi. 1-2). Therefore the mind is that god, 
and through it the Brahman protects the sacrifice. And 
that mind is indeed infinite, because of its modifica¬ 
tions. The word 'indeed' signifies that it is a well- 
known fact. Everybody knows that the mind is 
infinite. The gods identify themselves with its infinity: 
And infinite are the Viivadevas ; for another ^ruti says, 
^In w^hich (mind) all the gods become one,' etc. 
Through this meditation the aspirant wins an infinite 
world, because of the similarity as regards infinitude. 


- - - 


stiw. 5 cirRiwratfe 5 

__ _ _rv ■■ *v » - _ 

JtigpMJPlT 3Hrt5I, ?IT5?PIT, 

f 11 \9 \\ jwni 

wiMmi 


10. ' Yajnavalkya,’ said he, ‘ how many 

classes of hymns will the Udgiitr chant in this 
sacrifice to-day?’ 'Three classes.’ ‘Which are 
those three?’ ‘The preliminary, the sacrificial, 
and the eulogistic hymns as the third.’ ‘Which 
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are those that have reference to the body ?' ' The 
Prana is the preliminary hymn, the Apana is the 
sacrificial hymn, and the Vyana is the eulogistic 
hymn. ' 'What does he win through them?' 

' Through the preliminary hymns he wins the 
earth, through the sacrificial hymns he wins the 
sky, and through the eulogistic hymns he wins 
heaven. ' Thereupon the Hotr Ai>vala kept silent. 

'Ydjnavalkya/ said he, etc., is to be explained as 
before. 'How many classes of hymns will the Udgdtr 
chant?’ By the word ‘hymns' is meant a collection of 
Rees that can be chanted. All Rees whatsoever, 
whether capable of being chanted or not, are comprised 
in just three classes, says Yajnavalkya ; and they are 
explained as the preliminary, the sacrificial and the 
eulogistic hymns as the third. It has already been 
said that the aspirant wins ‘All this that is living.' 
One may ask, ‘Through what similarity?' The answer 
is being given: 'Which are those three Rees that 
have reference to the body?' 'The Prana is the 
preliminary hymn/ because both begin with the letter 
p. 'The Apana is the sacrificial hymn/ because it 
comes next in order. Also, the gods eat the oblations 
offered through the Apanab and a sacrifice is also 
an offering. 'The Vyana is the eulogistic hymn/ for 
another Sruti says, ‘He utters the Rc without the help 
of the Pr^a or the Apana'^ (Ch, I. iii. 4). 'What 

1 Which has its seat between the heart and the navel 
(p. 216), and carries things down. 

2 That is, through the V3rdna. 
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does he win through them?' —already explained. The 
similarity with regard to particular relations that was 
not mentioned before is being given here ; the rest has 
already been explained. Because of the similarity^ of 
relation to a particular world (viz. the earth), through 
the preliminary hymns he wins the earth ; through the 
sacrificial hymns he wins the sky, because both occupy 
an intermediate position ; through the eulogistic hymns 
he wins heaven, because both occupy the highest 
position. Thereupon, i.e. when his questions were 
answered, the Hoir A^vala kepi silent, realising that 
his opponent was too deep for him. 


^ Both come in first. 



SECTION II 


The relation of the story to the subject has already 
been dealt with. The emancipation from death in the 
form of time as well as rites has been explained. Now 
what is this death, the emancipation from wliich has 
been explained? It consists of the Grahas (organs) and 
Atigrahas (objects), which are centred in the attach¬ 
ment due to our natural ignorance, and are limited by 
the objects relating to the body and the elements. The 
forms such as fire and the sun of one who has been 
freed from that death consisting in limitation have been 
explained in the section on the Udgitha, and some 
details about them have been set forth in reply to 
A^vala's questions ; all that is the result of rites coupled 
with meditation. Liberation from this relative existence 
consisting of ends and means has to be effected ; hence 
the nature of death is being described, for it is the man 
in bondage who has to be liberated. It is true that the 
nature of an emancipated man has also been described, 
but such a man is not yet free from death in the form 
of the organs and objects. So it has been said with 
reference to the being who is in the sun. Tor hunger 
is death* (I. ii. i) and This indeed is death* ( 5 . X. 
v. ii. 2) ; also, 'Death, though one, has many forms* 
( 5 . X. V. ii. 16). In other words, he alone who has 
attained identity with the sun is spoken of as escaping 
fi'om the clutches of death ; and the organs and objects, 
which are but forms of death, are not absent in the 



430 


BRHADARANYAKA UFANISAD 


[ 3 - 2.1 


sun. It has already been said, 'Heaven is the body 
of this mind, and that sun is its luminous organ' 
(I. V. 12), and it will be said further on, The mind is 
also the Graha (organ) ; it is controlled by the Atigraha 
(object), desire' (III. ii. 7), The Prana (nose) is the 
Graha ; it is controlled by the Atigraha, the Apana 
(odour)' (III. ii. 2), and The organ of speech indeed 
is the Graha : it is controlled by the Atigraha, name' 
(III. ii. 3). We have thus explained it in the passage 
bearing on the three kinds of food ; and we have fully 
argued the point that what causes the starting of 
bondage cannot lead to its cessation. 

Some, however, consider every rite to be leading 
to the cessation of bondage. Therefore, they say, he 
who resorts to the succeeding forms of death (bodies) 
is freed from the preceding forms of it: he resorts to 
the former not to cling to them, but to turn away from 
them ; so everything is a form of death until duality is 
at an end, and when this takes place, he really tran¬ 
scends death. Hence, they say, the intermediate 
liberation is but a relative and secondary one. 

All this, we say, is unwarranted by the Brha- 
daranyaka Upanisad. 

Objection : Does not liberation consist in identity 
with all, as is borne out by the Sruti text, Therefore 
It became all' (I. iv. 10)? 

Reply : Yes, it does, but such Sruti texts as, 'One 
who desires villages must sacrifice' (Ta. XVIL x. 4), 
and 'One who desires animals must sacrifice' (Ta. 
XVI. xii. 8), do not convey liberation. If they did, 
they would not signify villages, cattle, heaven, etc.. 
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and hence the latter would not be understood as such. 
But they are considered to be the varied results of our 
past actions. Moreover, if the Vedic rites conveyed 
liberation, there would be no relative existence^ at alL 

Objection : We maintain that although identity is 
the purport of those passages, yet relative existence is 
the very nature of rites, which follow automatically 
(from a knowledge of the Vedic injunctions), as when 
a lamp is lighted to show a particular form, everything 
in that place is brought to light. 

Reply : Not so, for it is unwarranted by any 
means of knowledge. In other words, if the Vedic rites 
together with meditation convey only identity, there is 
nothing to prove that bondage follows automatically 
(from a knowledge of the Vedic injunctions). There is 
neither perception, nor for that very reason inference'*, 
nor scriptural evidence. 

Objection : But both identity and relative exist¬ 
ence may be conveyed by the same sentence, as light 
or the digging of a canal, for instance, serves multiple 
purposes. 

Reply : It cannot be, for it would be against the 
laws of sentences. Nor can you say that the import 
of a sentence (here, rites) serves both to initiate 
bondage and to stop it. The examples of light, the 

^ This is the result of one’s merit and demerit, which 
again depend on the observance or non-observance of 
scriptural injunctions. Now, if these convey liberation, 
relative existence, having no cause, is nullified. 

2 Because inference is based on perception. 
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digging of a canal, and so forth are in order, because 
their uses are matters of perception.^ 

You may say that there are Mantras^ in support of 
your view ; but it is just this view of yours that is 
untenable. We have to find out whether these Mantras 
mean this or something else. Therefore we conclude 
that death in the form of the organs and objects is 
bondage, and this section is introduced to show a way 
out of that bondage. We do not know the trick of 
taking up an intermediate position,^ as between waking 
and sleeping states ; it would be as absurd as the same 
woman being one-half old and one-half young. The 
reason why after the words ‘go beyond death' (III. i. 3, 
adapted), the organs and objects are mentioned, is that 
these latter also really mean death. In other words, 
the whole range of ends and means constitutes bond¬ 
age, because it is not free from the organs and objects. 
Only when the fetters are known, can the fettered man 
try to get rid of them. Hence the present section is 
introduced to describe the nature of bondage. 

sRilsr qsrs® ? 

5J5T:, I 

aII III 

1. Then Artabhaga, of the line of Jarat- 

^ Which do not admit of any discussion. 

2 For example: *He who knows meditation and rites 
together transcends death' (I§. 10). 

* That the ritualistic portion of the Vedas leads neither 
to bondage nor directly to liberation. 
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karu asked him. ' Yajnavalkya/ said he, ' how 
many are the Grahas/ and how many are the 
Atigrahas^?* * There are eight Grahas and eight 
Atigrahas.' ' Which are those eight Grahas and 
eight Atigrahas?' 

Then, i.e. when A^vala stopped, Artablwga, the 
son of Rtabhaga, of the line of Jaratkaru, asked 
Yajnavalkya, already introduced. ‘ Ydjhavalkya/ 
said he —this is to draw his attention. The particle 
'ha' suggests the narration of a past incident. As 
before, comes the question, ' How many are the Grahas, 
and how many are the Atigrahas?' The particle 'iti' 
marks the close of the speech. 

Objection : The subject-matter of the question, 
viz. the Grahas and Atigrahas, may be either known 
or not known. If they are known, then their number, 
which is an attribute, is also known, In that case, the 
question regarding it, ‘How many are the Grahas, and 
how many are the Atigrahas?' is out of place. If, on 
the other hand, the Grahas and Atigrahas are not 
known, then the question should be regarding their 
nature: ‘What are the Grahas, and what are the 

Atigrahas?' and not, ‘How many are the Grahas, and 
how many are the Atigrahas?' Again, questions may 
be asked regarding the particulars of things about 
which we have a general knowledge, as for instance: 

^ One of the root-meanings of the word 'Graha' is: that 
which perceives ; hence an organ. 

Atigraha—lit. that which is greater lhan a Graha ; here 
it means a sense-object, which determines the nature of the 
perception. 

28 
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‘Which of these belong to the Katha recension and 
which to the Kalapa?’ But no such things as Grahas 
and Atigrahas are known in life. It they were, the 
question might be regarding the particulars about them. 

Reply : It has been asked (III. i. 3) how the 
sacrificer ‘goes beyond' death. It is only one who is 
controlled by a Graha (that which seizes) that can be 
liberated. It has been mentioned twice—‘This is 
liberation ; this is emancipation’ (Ibid.). Therefore 
the Grahas and Atigrahas are known things. 

Objection : Even in that case four Grahas and 
Atigrahas have been mentioned, viz. the vocal organ, 
eye, vital force and mind. So the question 'how 
many' is not to the point, for the number is already 
known. 

Reply : Not so, because there the number was 
indefinite. The passage in question did not seek to fix 
it at four. Here, however, in the meditation on the 
Grahas and Atigrahas, the attribute of number is 
sought to be fixed at eight ; so the question is quite 
in order. Therefore liberation and emancipation have 
been mentioned twice in the passage. ‘This is libera¬ 
tion ; this is emancipation.' The Grahas and Atigrahas 
too are settled facts. Hence Artabhaga asked, ‘How 
many are the Grahas, and how many are the Ati¬ 
grahas?' Yajhavalkya replied, 'There are eight 
Grahas and eight Atigrahas,* 'Which, in particular, 
ate those eight Grahas and eight Atigrahas that you 
have spoken of?' 
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2. The Prana (nose) indeed is the Graha; it 
is controlled by the Atigraha, the Apana, 
(odour), for one smells odours through the 
Apana (the air breathed in). 

Yajnavalkya replied: The Prana indeed is the 
Graha. 'Prana* here means the nose, from the con¬ 
text. It, the nose, is connected with air. 'Apana' 
here means odour ; it is so called because it always 
accompanies odour, for everybody smells with the nose 
odours presented by the air that is breathed in (Apanab 
This is expressed by the sentence: For one smells 
odours through the Apdna. 

5rT4 n?:, ^ err^i 

II ^ II 

3. The organ of speech indeed is the Graha; 
it is controlled by the Atigraha, name, for one 
utters names through the organ of speech. 

The organ of speech indeed'is the Graha. The 
organ of speech, as confined to one particular body, 
deals with things to which people are attached, and 
makes utterances which are untrue, pernicious, rude, 
offensive, and so on. It thus controls or captures 
people : hence it is a Graha. It, this Graha called the 
organ of speech, is controlled by the Atigraha, name, 
that is, by whatever is uttered,—The long vowel in 
'Atigraha* is a Vedic licence—For the organ of speech 
is meant to express things ; it is used by them for just 
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that purpose ; hence it is controlled by them, and there 
is no deliverance for it until it has done this function, 
Therefore the organ of speech is said to be controlled 
by the Atigraha, name, for it is a fact that people, 
impelled by their attachment to things capable of 
expression, get into all sorts of troubles. 

T?n^insrr% ii «ii 

4. The tongue indeed is the Graha; it is 
controlled by the Atigraha, taste, for one knows 
tastes through the tongue. 

“ 3 ^ ’a % 

wfw II ^ II 

5. The eye indeed is the Graha; it is con¬ 
trolled by the Atigraha, colour, tor one sees 
colours through the eye. 

11 ^ II 

6. The ear indeed is the Graha; it is con¬ 
trolled by the Atigraha, sound, for one hears 
sounds through the ear. 

^ HI5:, JPWf ^ 

41 ® II 

7. The mind indeed is the Graha; it is con¬ 
trolled by the Atigraha, desire, for one wishes 
desires through the mind. 
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8 . The hands indeed are the Graha; they 
are controlled by the Atigraha, work, for one 
does work through the hands. 

rent SI^:, ^q^srT%JIT>r 

ii t u 

9. The skin indeed is the Graha; it is con¬ 
trolled by the Atigraha, touch, for one feels 
touch through the skin. I'hese are the eight 
Grahas and eight Atigrahas. 

The rest is to be explained as before. These, the 
organs up to the skin, are the eight Grahas and the 
objects up to touch are the eight Atigrahas. 

flET 

arwr 

3^1 5Pil?r II II 

10. ‘ Yajnavalkya,' said he, ‘ since all this 
is the food of death, who is that god whose food 
is death?' ‘ Fire is death; it is the food of 
water. (One who knows thus) conquers further 
death.’ 

When the topic of the Grahas and Atigrahas 
(organs and objects) was concluded, Artabhaga spoke 
again. 'Yajnavalkya/ said he, 'since all this mani¬ 
fested universe is the food of death —everything is bom 
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and imperilled, being swallowed by death in the form 
of the Grahas and Atigrahas— who is that god whose 
food is death even?'—for another Sniti says, 'Whose 
sauce is deatli' (Ka. II. 25). The intention of the 
questioner is this: If Yajnavalkya mentions the death 
of death, it will lead to a regressus in infinitum. If, 
on the other hand, he does not mention it, liberation 
from this death in the form of the Grahas and Ati¬ 
grahas will be impossible. For liberation can take 
place only when this form of death is destroyed, and 
this last would be possible if there be the death of 
death even. Hence, considering the question un¬ 
answerable, he asks, 'Who is that god?’ 

(Yajnavalkya said): There is the death of death. 

Objection : This will lead to a regressus in 
infinitum, since that death too may have its death. 

^ Reply : No, because you cannot conceive another 
destroyer for that which is the death of all. 

Objection : How do you know that there is^ the 
death of death? 

Reply : We see it. Fire, for instance, is the 
death of all, being a destroyer. But it is swallowed 
by water ; hence it is the food of water. So believe 
that there is the death of death, and it swallows all 
the Grahas and Atigrahas. When these fetters are 
destroyed—swallowed by that death—liberation from 
relative existence becomes possible, for it has already 
been said that the Grahas and Atigrabas are the fetters. 
So it is clear that we can get rid of these ; hence our 
efforts to get rid of bondage are fruitful. Therefore 
(one who knows thus) conquers further death. 
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35^ ^nrp ^€RT- 
rsmin: spnurqnlt^ ^ -, ^f?T f^ra «ir?ra«^:, 
31$^ ?T srnwtrafe, airsn^ 

II U II 

II. ' Yajfiavalkya/ said he, ‘ when this 
(liberated) man dies, do his organs go up from 
him, or do they not?' 'No,' replied Yajha- 
valkya, ‘(they) merge in him only. The body 
swells, is inflated, and in that state lies dead.' 

'When, after death^ has been swallowed by another 
death, viz. the realisation of the Supreme Self, this 
liberated man of realisation dies, do his organs such as 
those of speech, called the Grahas, and the Atigrahas 
such as name, which in the form of impressions arc in 
him and impel him to action, go up from him, the 
dying knower of Brahman, or do they notV 'No,' 
replied Ydjhavalkya, ‘they do not. The organs and 
objects, becoming one with the Supreme Self, attain 
identity with, or merge in him only, their cause, the 
man of realisation who is the Reality of the Supreme 
Brahman—like waves in the ocean.' The following 
passage from another Sruti shows the dissolution of the 
organs, designated by the word 'digit,' in the Supreme 
Self, ‘So do these sixteen digits of the seer, which have 
the Self as their merging place, dissolve on reaching 


^ That is, the organs and objects. 
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It* (Pr. VL 5), Here their identification with the 
Supreme Self is shown. Does not the man die then? 
*No, it is the body that dies, for it swells, is inflated 
by the external air like a pair of bellows, and in that 
state lies dead, motionless.' The gist of the passage is 
that the liberated man, after his bondage has been 
destroyed, does not go anywhere. 

5f 

5T?rcft% 5 sTifs-f t sTJffcir ? 

^ ^ ^ II II 

12 . ' Yajnavalkya,' said he, ' when this man 

dies, w^hat is it that does not leave him ?' 'Name. 
The name indeed is infinite, and infinite are the 
Visvadevas. He (who knows thus) wins thereby 
verily an infinite world.* 

Is it only the organs of a liberated man that are 
merged, or is it also alT that moves them to action? 
If it is only the former, but not the latter, then with 
the presence of these stimulating causes the organs 
would again be likely to function. If, on the other 
hand, everything such as desire and action is merged, 
then only liberation is possible. It is to bring this out 
that the next question is put: *Ydjnavulkya/ said he, 
‘when this man dies, what is it that does not leave 
him?* The other said: Name, That is, everything is 
merged ; only the name* is left because of its relation 


»That is, the objects. 

* That he is a liberated man. This too as others see it. 
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to the type, for the name is eternal. The name indeed 
is infinite —the infinity of the name is its eternity— and 
infinite are the VUvadevas, because they pQSSf^ss the 
infinity of the name. He (who knows thus) wins 
thereby verily an infinite world. Having identified 

himself with the Vi^vadevas who possess the infinity 
of the name, he wins through this realisation only an 
infinite world. 

^T 5 r shot:, 

%i: sar^nOTrewr, arinp-^r- 

fjFi ?r?r 5 ^ ., 3TT^ f??nTio¥n*i, 

sr i 5ft 

^ ?: ^ 3 ?! 3 g:, 

«R 4 nTT qrq: 1 5 

srmflprr 11 u n EnsTnii.H 

13. * Yajnavalkya,' said he, ‘ when the 

vocal organ* of a man who dies is merged in 
fire, the nose in air, the eye in the sun, the mind 
in the moon, the ear in the quarters, the body 
in the earth, the ether of the heart in the external 
ether, the hair on the body in the herbs, that on 
the head in the trees, and the blood and the seed 
are deposited in water, where is then the man?’ 
' Give me your hand, dear Artabhaga, we will 

1 All these refer to (the limited manifestations of) their 
pre^ding deities. 
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decide this between ourselves, we cannot do it in 
a crowd/ They went out and talked it over. 
What they mentioned there was only work, and 
what they praised there was also only work. 
(Therefore) one indeed becomes good through 
good work and evil through evil work. There¬ 
upon Artabhaga, of the line of Jaratkaru, kept 
silent. 

The death that, consists in bondage in the form of 
the Grahas and Atigrahas (organs and objects) has 
been described, and because that death has its death, 
liberation is possible.' This liberation is the dissolu¬ 
tion, here itself, of the Grahas and Atigrahas, like the 
extinction of a light. It is to ascertain the nature of 
the stimulating cause of that death which consists in 
the bondage called the Grahas and Atigrahas that this 
paragraph is introduced. ‘Yujnavalkya/ said he. 

Here some* say: Even though the Grahas and 
Atigrahas together with their stimulating cause are 
rooted out, a man is not liberated. Separated from 
the Supreme Self by ignorance, which springs from 
himself and is comparable to a desert (on earth), and 
at the same time turning away from the world of 
enjoyment, he, with his name only left and his desires 
and past work rooted out, remains in an intermediate 
stage. His perception of duality should be removed 
by the realfsation of the unity of the Supreme Self. 
So now meditation . on the Supreme Self has to be 
introduced. Thus this school conceives an inter- 


^ The reference is to Bhartrprapanca. 
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mediate stage called Apavarga or release, and estab¬ 
lishes a link with the next section. 

Now we ask them people how it is that the dis¬ 
embodied man, after his organs have been destroyed, 
attains the realisation of the Supreme Self through 
hearing, reflection and meditation. They themselves 
maintain that a man whose organs have been dissolved 
has only his name left ; the Sruti too says, ‘(The body) 
lies dead’ ( 111 . ii. ii). So they cannot even in 
imagination establish their position. If, on the other 
hand, they think that a man, during his very lifetime, 
has only ignorance left in him and turns away from 
the world of enjoyment, they should explain what this 
is due to. If they would attribute it to his identifica¬ 
tion with the whole universe, individual and collective, 
it has already been refuted (e.g. on p. 235). (Only two 
courses are open:) Either the sage, endowed with 
meditation on his identity with the universe, individual 
and collective, combined with rites, may, after death, 
with his organs dissolved, attain identity with the 
universe or with Hiranyagarbha. Or in his very life¬ 
time he may, with his organs intact, turn away— 
become averse—from the world of enjoyment and be 
inclined towards the realisation of the Supreme Self. 
But both cannot be attained through means requiring 
one and the same effort: If the effort be the means of 
attaining the state of Hiranyagarbha, it cannot be the 
means of turning away from the world of enjoyment ; 
and if it be the means of turning away from the world 
of enjoyment,, and inclination towards the Supreme 
Self, it cannot be the means of attaining the state of 
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Hiranyagarbha, for what helps to cause motion cannot 
at the same time help to stop it. If, on the other 
hand, he after death attains the state of Hiranya¬ 
garbha, and then, with his organs dissolved and only 
the name left, is qualified (as Hiranyagarbha) for the 
knowledge of the Supreme Self, then instruction about 
the knowledge of the Supreme Self for us ordinary 
people would be meaningless ; whereas such Sruti 
passages as, ‘Whoever among the gods knew It (also 
became That),' etc. (I. iv. lo), teach that the 
knowledge of Brahman is for bringing the highest 
end of life within the reach of all. Therefore the 
above conceit is very poor and altogether contrary to 
the teachings of the scriptures. Now let us return to 
our subject- 

In order to ascertain what starts the bondage 
known as the Grahas and Atigrahas (organs and 
objects) the text says: When the vocal organ of a 
man who dies without attaining the highest knowledge 
and possessed of the idea that he has a head, hands, 
etc., is merged in fire, the nose is merged in air, the 
eye in the sun —the verb ‘is merged' is understood in 
each case— the mind in the moon, the ear in the 
quarters, the body in the earth. The word 'Atman' 
here means the ether of the heart, which is the seat of 
the self: it is merged in the external ether. The hair 
on the body is merged in the herbs, that on the head 
is merged in the trees, and the blood and the seed are 
deposited in water : The word 'deposited' indicates 
that they are again withdrawn.^ In every case the 


* When a new body is taken. 
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words 'vocal organ* etc. refer to their presiding deities ; 
the organs themselves do not depart before liberation. 
When the presiding deities cease to work, the organs 
become like tools, such as a bill-hook, laid down ; and 
the agent, man, being disembodied, is helpless. So 
the question is being asked regarding his support, 
'Where is then the man?* —i.e. on what does he then 
rest? The question is: 'What is that support resting 
on which he again takes the body and‘ organs, and 
which starts the bondage known as the Grahas and 
Atigrahas ? * 

The answer is being given: 'Exponents of 
different schools have put forward different things, 
viz. nature,^ chance, time, work, destiny, mere con¬ 
sciousness and void, as the support in question. 
Therefore, being open to various disputes, the truth 
cannot be ascertained by the usual method of defeat¬ 
ing the opponent. If you want to know the truth in 
this matter, give me your hand, dear Artabhdga, we 
will decide this question that you have asked between 
ourselves. Why? Because we cannot decide it in a 
crowd, and we must retire to a solitary place to 
discuss it.' They went out, etc., is the narration of 
the Sruti. What Yajhavalkya and Artabhaga did after 
retiring to the solitary place is being stated; They went 
out of the crowded place and talked it over. First 
they took up one after another the different conven¬ 
tional views on the subject and discussed them. Listen 


* These are advocated respectively by the Mimarhsakas, 
riiaterialists, astrologers, Vaidikas, believers in the gods, 
idealists and nihilists—the last two being Buddhist school3- 
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what they mentioned at the end of the discussion, after 
refuting all the tentative views. There they mentioned 
only work as the support which caused the repeated 
taking of the body and organs. Not only this ; having 
accepted time, work, destiny and God as causes, what 
they praised there was also only work. Since it is 
decided that the repeated taking of the body and 
organs, known also as the Grahas and Atigrahas, is 
due to work, therefore one indeed becomes good 
through good work enjoined by the scriptures, and 
becomes its opposite, evil, through the opposite or evil 
work. When Yajhavalkya thus answered his ques¬ 
tions, Artahhdga, of the line of Jaratkdru, thereupon, 
finding it impossible to dislodge him, kepi silent. 



SECTION III 


Bondage in the form of the Grahas and Atigrahas 
(organs and objects) has been described ; that ^^lnch 
together with its cause binds a man so that he trans¬ 
migrates, and freed from which he is liberated, is 
death ; and liberation from this is possible, because 
there is the death of death. The liberated man does 
not go anywhere ; it has been decidrd that everything 
about him is gone, leaving only the name, as when a 
light goes out. Though the bodies and organs of those 
that transmigrate and those that are going to be 
liberated (at death) are equally connected with their 
causes, the bodies and organs of the liberated are for 
ever discarded, while those of the transmigrating arc 
repeatedly taken up—owing, as has been decided after 
a discussion, to work ; and when thal is exhausted, 
everything is destroyed save only the name, and this 
is liberation. That work is either good or evil, for it 
has been decided: 'One indeed becomes good through 
good work, and evil through evil work' (III. ii. 13). 
Relative existence is due to these. Of these, evil work 
subjects a man to sufferings through repeated births 
and deaths in moving and stationary bodies—naturally 
full of pain—including those of lower animals, spirits 
and the denizens of hell. All this is as well known to 
anybody as the royal road ; the Sruti here pays atten¬ 
tion only to good work, which is in harmony with the 
scriptures: 'One indeed becomes good through good 
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work/ And the Srutis and Smrtis are unanimous on 
the point that good work alone leads to all that man 
aspires after. Now liberation is a cherished object with 
man ; so one may think that it too is attainable through 
work.^ Moreover, as the work is better and better, 
the result also is so ; hence one may presume that a 
high degree of excellence in the work may lead to 
liberation ; this idea has to be removed. The result of 
excellent work coupled with meditation is this much 
only, for work and its result are confined to the mani¬ 
fested universe of name and form. Work has no access 
to that (liberation) which is not an effect, is eternal, 
unmanifested, beyond name and form, and devoid of 
the characteristics of action with its factors and results. 
And where it has access, it is just the relative world. 
It is to bring out this idea that the present section is 
introduced. 

Some say: Disinterested work coupled with 
meditation may produce a different kind of effect, as 
poison or curd, for instance, may (with the help of 
charms or sugar, respectively). 

Reply : No, for liberation is nol an effect—it is 
but the destruction of bondage, not a created thing. 
And we have already said that bondage is ignorance, 
which cannot be destroyed by work, for work can 
function only in the visible realm. Production, attaun- 
ment; modification and purification are the functions of 
work. In other words, work can produce, or bring 
within reach, or modify, or purify something ; it has 

1 Scriptural or ritualistic work is meant ; so throughout 
the following discussion. 
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no other function besides these, since nobody knows 
about it. And liberation is not one of these ; we have 
already said that it is simply hidden by ignorance. 

Objection : True. We admit that work alone is 
of such a nature ; but disinterested work coupled with 
meditation is of a different nature. It is common 
experience that things known to have a: particular 
property, such as poison or curd, display, in combina¬ 
tion with special knowledge, charms or sugar, for 
instance, quite a different property. Why not admit 
the same about work? 

Reply : No, for there is no evidence in support. 
In other words, tliere is not one evidence—neither 
perception, nor inference, nor comparison, nor presump¬ 
tion, nor scriptural statement to prove that work has 
any other function but those enumerated above. 

Objection : Since there is no other result (but 
liberation), the injunctions (about rites) would other¬ 
wise be meaningless ; this, to be sure, is a proof. To 
be explicit: The regular rites must not be sup|X)sed to 
have heaven as the result, on the analogy of the 
Vi^vajit sacrifice.^ Nor is any specific result mentioned 
in the Srutis ; all the same they are enjoined. So on 
the principle of the residuum, liberation is understood 
to be their result, for otherwise people will not care to 
perform them. 

Reply : Is it not the analogy of the Vi^vajit 

1 The scriptures enjoin the performance of the Vi^vajit 
sacrifice, but do not mention any specific result of it. Yet 
there must be some result to induce people to perform it. 
In all such cases the practice is to consider heaven as that 
result. 

29 
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sacrifice over again, since liberation is supposed to be 
the result in question? Unless some result, be it 
liberation or anything else, is presumed, people would 
not care to perform them ; so liberation is presumed to 
be that result by presumption from scriptural state¬ 
ments,^ as in the case of the Vi^vajit sacrifice. Such 
being the case, how do you say that the analogy of the 
Vi^vajit sacrifice will not apply here? You presume a 
result, and yet deny that it is on the analogy of the 
Vi^vajit sacrifice. This is self-contradiction. 

Objection : Suppose we say that liberation is not 
a result at all? 

Reply : You cannot, for then you will be giving 
up your proposition. You have stated that work, like 
poison, curd, etc., can produce a different result. Now, 
if liberation is not at ail a result, the effect of work, it 
will go against your proposition ; and if it is the effect 
of work, you must show where it differs from other 
results of the kind such as heaven. If, on the other 
hand, it is not the effect of work, you must explain 
what you mean by saying that it is the result of the 
regular rites ; and you cannot maintain that there is a 
difference merely because of the use of two different 
words, 'effect' ^d 'result/ If you say that liberation 
is not a result and yet it is produced by the regular 
rites, or that it is the 'result' of the regular rites, but 
not their 'effect,' you will be contradicting yourself, as 
if you said, 'Fire is cold.' 

Objection : Suppose we say that it is like knowl- 

1 To uphold the power of scriptural injunctions to induce 
people to perform the regular rites. 
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just as liberation, although not produced by 
knowledge, is yet said to be the effect of knowledge, so 
why not take it to be the effect of work in that sense? 

Reply : No, for knowledge dispels ignorance. 
Because knowledge removes the obstruction of igno¬ 
rance. liberation is metaphorically said to be the effect 
af knowledge ; but work cannot dispel ignorance. And 
we cannot imagine any other obstruction to liberation 
but ignorance that can be removed by work, for it is 
eternal and identical with the self of the aspirant. 

Objection : Suppose* we say work removes that 
Ignorance ? 

Reply : No, for it is something quite different. 
Ignorance, which is non-manifestation, is the opposite 
of knowledge, which is manifestation ; but work is not 
the opposite of ignorance, and is therefore entirely 
different from knowledge. Ignorance, whether it means 
the want of knowledge, or doubt, or a false notion, is 
always removable by knowledge, but not by work in 
any of its forms, for there is no contradiction between 
ignorance and work. 

Objection : Let us then presume that work has an 
unseen power of dispelling ignorance. 

Reply : No ; when it is clear that knowledge will 
dispel ignorance, it is unreasonable to presume such an 
unseen power in work. As when it is clear that thresh¬ 
ing will husk paddy, we do not presume that it will be 
done without our knowledge by the regular rites like 
the Agnihotra, similarly we do not attribute the cessa¬ 
tion of ignorance to the unseen power of the regular 
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rites ; and we have repeatedly said that knowledge and 
work are contradictory. That kind of knowledge which 
does not clash with work has been mentioned as lead¬ 
ing to the world of the gods, as in the Sruti passage, 
'Through knowledge (meditation) the world of the 
gods (is attained)' ( 1 . v. i6). Moreover, if some result 
must be presumed fot the regular rites mentioned in 
the Srutis, should it be that which clashes with work, 
whicii cannot possibly be the effect of substance, attri™ 
bute, or action, and over which work is never known 
to have any power, or should it rather be that result 
over which work is known to have power, and which 
harmonises with work? If those rites must be pre¬ 
sumed to have some result to induce people to perform 
them, then, since presumption from scriptural state¬ 
ments is fulfilled by the assumption of a result that 
harmonises with them, neither liberation, which is 
eternal, nor the cessation of the ignorance that obstructs 
it, can be supposed to be this result ; for the former 
kind of result would be in keeping with the nature of 
work, and would be a subject where it is known to 
function. 

Objection : We maintain that on the principle of 
the residuum liberation must be supposed to be this 
result. To explain: All rites produce those results 
(heaven, animals, children, etc.). Barring the other 
kind of result, however, we do not find anything efse 
that can be supposed to be the result of the regular 
rites ; only liberation is left, and it is . a result coveted 
by the knowers of the Vedas. Therefore that must be 
supposed to be the result in question. 
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Reply : No, for since the individual results of 
those rites may be infinite in number, you cannot 
apply the principle of the residuum. No one who is 
not omniscient can assert that the objects desired by 
men as the results of their work, or the means of attain¬ 
ing them, or the desires themselves are so many in 
number ; for they have no fixed place, time, or cause, 
and are regulated by the kind of result that men seek. 
Again, as each individual has various desires, the 
results, as also their means, are necessarily infinite ; 
and because they are infinite, it is impossible for any 
one to know exactly how many they are. So, when 
the exact number of the results and their means is un¬ 
known, how can liberation he proved to be the only 
remaining item? 

Objeclion : But it is the only remaining item out¬ 
side the results of work as a class. To be explicit: 
Although the objects desired and their means are 
infinite, they all alike fall within the category of results 
of work ; but liberation, not being the result of work, 
would be left out ; hence, being the only remaining 
item, it should be taken to be the result in question. 

Reply : No, for according to you it is the result 
of the regular rites, and therefore belongs to the same 
category as the other results of work ; hence it cannot 
be counted as the residuum. Therefore we must con¬ 
clude that presumption from scriptural statements is 
fulfilled, since there is another way of solving the 
problem, viz. by supposing that any one of the func¬ 
tions of production, attainment, modification and 
purification is the result of the regular rites. 
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Objection : Suppose we say that liberation is one 
of the four? 

Reply : No, for being eternal, it cannot be 
produced, and cannot also be modified ; for the same 
reason, as also not being of the nature of a means, it 
cannot be purified either ; for only a thing that serves 
as a means can be purified, as the sacrificial vessel or 
clarified butter by the sprinkling of water, and so on. 
Nor is liberation purified in the sense of being the effect 
of a process of improvement, as a sacrificial post etc, 
(carved out of a block of w^ood and the like). 

Objection : Then by the principle of the residuum 
it must be attainable. 

Reply : Not attainable either, because it is 
identical with the Self and one. 

Objection : Since the regular rites differ from 
other kinds of work, their results too ought to be 
different. 

Reply : No ; since they are equally work, why 
should not their results be similar to those of other 
kinds of work? 

Objection : Suppose we say, because different 
causes operate in the two cases? 

Reply : No, for the case is analogous to that of 
the Ksamavati sacrifice etc. For instance, when the 
sacrificial fire burns a house, this particular sacrifice is 
performed ; we have also the injunction, 'When a 
vessel containing oblations is broken, or when the 
contents are spilt, an offering should be made in the 
fire'; and in these occasional rites liberation is not 
supposed to be the result. Similarly the regular rites. 
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not being different from them, on account of their 
dependence on certain circumstances—the Srutis, for 
instance, enjoin them for life—cannot have liberation 
as their result. (To give a different illustration:) 
Light is an auxiliary to everyone's vision of colour ; 
but owls etc. cannot see in light—their eyes differing 
in this respect from those of others. But because of 
this difference we do not suppose that their eyes can 
also perceive taste etc., for we have no knowledge of 
any such power on their part. Any peculiarity is 
admissible only in that respc^ct about which—maybe 
after going far afield^ in the search—we have certain 
knowledge. 

You spoke of the regulai rites producing a 
different effect like poison, curd, and so forth in 
conjunction with special knowledge, charms, sugar, 
etc. Let them do so ; we accept this view, and there 
is no dispute over this point. In other words, if you 
maintain that disinterested work coupled with medi¬ 
tation produces a different kind of effect, we do not 
contest this pihnt ; for between two persons, one 
sacrificing to the gods and the other sacrificing to the 
Self, the Srutis state the superiority of the latter in the 
following passages: 'One who sacrifices to the Self is 
better than one who sacrifices to the gods,' etc. (S. XI. 
II. vi. 13, adapted), and That alone which is performed 
with the help of meditation (is stronger),' etc. (Ch. 1 . 
i. 10). The phrase 'sacrificer to the Self/ used by 
Manu in connection with the knowledge of the Supreme 
Self in the stanza, 'Seeing (himself in all and all in 


^ From the human kingdom, as in the present case. 



456 


B^HADARANYAKA UPANIipAD 


[3-3-i 


himself) he becomes a sacrific^r to the Self (and attains 
independence)' (M. XII. 91), means that simply by 
his sameness of vision he becomes a sacrificer to the 
Self.^ Or the phrase may have been used having 
regard to the aspirant’s former condition. The 
sacrificer to the Self performs the regular rites for self¬ 
purification, as we know from the ^ruti text. ‘This 
particular part of my body is being purified by this 
(rite)' (S. XL 11. vi. 13). Similarly the Smrtis too in 
the passage. ‘Through the sacrifices relating to con¬ 
ception/ etc. (M. II. 27). show that *the regular rites 
purify the body and organs. Purified by those rites, 
the sacrificer to the Self attains the sameness of vision ; 
either in this or in some future life he attains Self- 
realisation. The meaning is that by his sameness of 
vision he becomes independent. The phrase ‘sacrificer 
to the Self has been used having regard to his former 
condition—^to show that the regular rites combined 
with meditation help tow^ards realisation. 

Moreover, passages like, ‘Sages are of opinion 
that the attainment of oneness with Viraj, the world- 
projectors, Yama, Hiranyagarbha and the Undifferen¬ 
tiated is the highest result produced by Sattva or pure 
materials (rites coupled with meditation)' (M. XII. 50), 
and ‘(They) are merged in the five elements’ (Ibid. 90), 
show the mergence in the elements in addition to the 
attainment of tlie status of the gods. Those who read 
the latter passage as, ‘(They) transcend the five 
elements,’ betray a very poor knowledge of the Vedas, 

* So it is a tribute to the knowledge of Brahman. 
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and as such may be left out of account. The passages 
in question are not to be dismissed as mere eulogy, for 
the chapter in which they occur treats of the results 
of work culminating in oneness with Hiranyagarbha, 
and of Self-knowledge, which is distinct from work, 
and these corresi)ond exactly to the ritualistic portion 
(of the Vedas) and the Upanisads, respectively. 
Besides we find that the non-performance of prescribed 
rites and the doing of forbidden ajcts results in degrada¬ 
tion to the state of stationary objects, dogs, hogs, or 
the like ; and wc also come across spirit existences like 
the 'vomit-e^-ters.' 

Besides, none (,an think of any prescribed or 
forbidden acts other than those mentioned in the 
Srutis and vSmrtis, the non-performance or perform¬ 
ance, respectively, of which would cause one to 
become a spirit, a dog, a hog, a stationary object, or 
the like—results the existence of which we know from 
perception or inference ; and none denies that these 
states are the results of past actions. Therefore, just 
as these lower states—spirit, animal, or stationary 
existences—are the results of one's non-performance of 
the prescribed rites or performance of the forbidden 
acts, similarly we must understand that the higher 
results culminating in oneness with Hiranyagarbha are 
as much the results of past actions. Hence the passages 
in question are not to be taken as mere stories 
concocted for the sake of eulogy, like *He cut off . his 
own omentum' (Ta.i. S. IL r. i. 4), 'He cried' (Ibid. 
I. V. i. i), and so on. 

Objection : If those passages are not stories, 



45^ BRHADARAJQYAKA UPANISAD ^ 

the subject under discussion (work and its results) also 
must be so. 

Reply : Let it be ; this much only (the absence, 
of examples to the contrary) does not contradict the 
reality of the subject under discussion, or invalidate 
our position. Nor can you say that the positions 
referred to in the passage, 'Viraj, the world-projectors,' 
etc. (M. XII. 50), are the results of rites with material 
ends ; for these arc stated to produce an equality of 
status with the gods. Therefore the regular rites and 
rites like the Sarvamedha and horse sacrifice performed 
by persons with selhsh motives lead to the attainment 
of oneness with Hiranyagarbha and so on. But in 
the case of those w^ho perform the regular rites dis¬ 
interestedly, just for the purification of the mind, they 
help towards realisation. The Smrti says, This body 
is made fit for the realisation of Brahman* (by them)' 
(M. II. 28). Because these rites indirectly help those 
peoph*, they are aids to realisation as well ; so there 
is no contradiction. That this is the meaning, we 
shall explain at the end of the story of Janaka in 
Chapter IV (pp. 752, 754—755). You cited the ex¬ 
amples of poison, curd, etc. (producing altogether 
different results under special circumstances); they an^ 
not open to disputation, being matters of perception and 
inference. But that^ which is to be knowm exclusively 
from the scriptures, cannot, in the absence of explicit 
statements to that effect, be imagined to have properties 
similar to those of poison, curd, etc. Nor are the Srutis 


' Ritualistic work combined with meditation. 
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supposed to have authority in matters which are con^ 
tradicted by other means of knowledge, as for instance 
if they said, ‘Fire is cold and wets things/ If, how¬ 
ever, a passage^ is ascertained^ to have the meaning 
given by the Srutis, then the evidence^ of the other 
means of knowledge must be held to be fallacious. For 
instance, the ignorant think of fire-fiy as fire, or of 
the sky as a blue surface ; these are perceptions no 
doubt, but when the evidence of the other means of 
knowledge regarding them has been definitely known 
to be true* the perceptions of the ignorant, although 
they are definite experiences, prove to be fallacious. 
Therefore, the authority of the Vedas being inviolable, 
a Vedic passage must be taken exactly in the sense* 
that it is tested to bear, and not according to the 
ingenuity of the human mind. The sun does not 
cease to reveal objects because of the ingenuity of, the 
human mind ; similarly the Vedic passages cannot be 
made to give up their meaning. Therefore it is proved 
that work** does not lead to liberation. Hence the 
present section is introduced to show that the results 
of work are within the pale of relative existence. 

1 For example. Thou art That.' 

2 By the six tests, viz. beginning, conclusion, repetition, 
originality, result, eulogy and demonstration. See the Ved~ 
&ntasdfa, paragraph 183 et seq. 

2 Dualistic evidence. 

^ Ritualistic work—even if combined with meditation. 
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5[f^ 5 ?r st^fST- 
siTrFciH^Rgw, awwsw, s qrfc%?n s»fl[srfe% ? 
« qiR%cn awra^L, ^ q ig^ g^t q, ® 

arcrafirfir iK« 

I. Then Bhujyu, the grandson of Lahya, 
asked him. ' Yajhavalkya,’ said he, ‘we tra¬ 
velled in Madra as students, and we came to the 
house of Patahcala, of the line of Kapi. His 
daughter was possessed by a Gandharva. We 
asked him, " Who are you ? ” He said, “ I am 
Sudhanvan, of the line of Angiras.” When we 
asked him about the limits of the world, we 
said to him, “ Where were the descendants of 
Pariksit?" And I ask you, Yajnavalkya, where 
were the descendants of Pariksit? (Tell me) 
where were the descendants of Pariksit?’ 

Then, when the descendant of Jaratkaru had 
stopped, the grandson of Lahya named Bhujyu asked 
him, Yajnavalkya, whom we are discussing. ‘Yajha¬ 
valkya,' said he. The meditation on the horse sacrifice 
has been spoken of at the beginning of the book, and 
this sacrifice produces both collective and individual 
results. Whether combined with meditation, or per¬ 
formed exclusively through it, it is the highest of all 
rites. The Smrti says, 'There is nothing more heinous 
than killing a noble Brahmaira nor anything more 
meritorious than the horse sacrifice,’ for through it 
one attains the collective as well as individual results. 
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Of these, whatever^ is within the universe has been 
shown to be the individual results of the horse sacrifice. 
While it has been said, 'Dcath^ becomes his self, and 
he becomes one with these deities' (I. ii. 7). This 
Death is Hunger, and is variously called Cosmic 
Intelligence, the Aggregate, the First-born, Air, Cosmic 
Energy, Satya and Hiranyagarbhn. That which is 
the essence of the whole universe, individual and 
collective, which is tlie inner self or subtle body of all 
beings, the essence of the subtle, in which the actions 
of all beings inhere, and which is the highest result 
of rites as well as of the meditations connected with 
them—has the manifested universe for its field. How 
far is its range—what is its extent, spreading all round 
like a globe, has to be stated. If this is done, the 
entire .world of bondage will have been described. In 
order to show the extraordinary character of the medi¬ 
tation on the identity with that universe, collective 
and individual, Bhujyu mentions an incident of his 
own life. He thinks of confusing his oppenent by 
this means. 

'We travelled in the territory called Madra as 
students, observing the appropriate vow for study, or 
as priests called Adhvaryus, and we came to the house 
of Patahcala, of the line of Kapi. His daughter was 
possessed by a Gandharva/ some being other than 
human ; or the word may mean the fire that is 
vvorshippcd in the house—^the god who is a priest (to 
the gods). Wc conclude thus from his special 
knowledge, for an ordinary being cannot possibl}/ have 

\ The reference is to the gods such as fire, sun and air. 

* This is the collective result. 
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such knowledge. 'We all sat round him and asked 
him, "Who are you? —^What is your name, and what 
kind of being are you?'' He, the Gandhaiva, :>aid, 
"I am named Sudhanvan, of the line of Angiras/' 
When we asked him about the limits of the world, we, 
among that group desirous of knowing the extent of 
the cosmic orb, priding ourselves upon our good for¬ 
tune, said to him —what?— "Where were the descend¬ 
ants of Pariksit?"^ And the Gandharva told us all 
about it. So I have been instructed by a celestial 
being, and you do not have that knowledge ; hence 
you are defeated.' This is his idea. ‘Being possessed 
of this revealed knowledge from the Gandharva, I ask 
you, Ydjhavalkya, where were the descendants of 
Pariksit? Do you know this, Yajhavalkya? Tell me, 
I ask you, where were the descendants of Panksit?* 


5 it 

; cRIRRft tarni, qTqS[T JT%?BTqT: q^, 

gqoff qrq% 

qrf^s^iqlirf^; qqwq t ; 

?WlI5I5^q sqfe, qrj: 5 m 5fq% 

q qq ^ I f g^^sfenqfqqqTTW II R II 


1 Their names are given in S, XIII. v/ iv. 1-3. 



BRHADARANYAKA UPANISAD 463 

2 , Yajrlavalkya said, ‘ The Gandharva 
evidently told you that they went where the 
performers of the horse sacrifice go/ ' And 
where do the performers of the horse sacrifice 
go?' 'Thirty-two times the space covered by 
the sun's chariot in a day makes this world; 
around it, covering twice the area, is the earth; 
around the earth, covering twice the area, is the* 
ocean. Now, as is the edge of a razor, or the 
wing of a fly, so is there just that much opening 
at th(} junction (of the two halves of the cosmic 
shell). (Through that they go out). Fire, in 
the form of a falcon, delivered them to the air: 
the air, putting them in itself, took them where 
the (previous) pc^rformers of the horse sacrifice 
were.’ Thus did the Gandharva praise the air.' 
Therefore the air is the diversity of indiviciuals, 
and the air is the aggregate. He who knows it 
as such conquers furtlier death. Thereupon 
Bhujyu, the grandson of Lahya, ker)t silent. 

Ydjnavalkya said, 'The Gandharva evidently told 
you that they, the descendants of Pariksit, went where 
. the performers of the horse sacrifice go. ’ The particle 
'vai* recalls a past incident. When his question was 
answered, Bhujyu asked, *And where do the perform¬ 
ers of the horse sacrifice go?' With a view to telling 
where they go, Yajnavalkya described the dimensions 


1 As symbolising th§ cosmic vital force. 
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of the cosmic orb: Thirty'two limes the space covered 
by the suns chariot in a day makes this world, 
siirroiinded by the mountain Lokaloka. This is the 
world which constitutes the body of Viraj, and in 
which people reap the fruits of their past actions. This 
much is the Loka ; beyond this is the Aloka. Around 
it, covering twice the area of this world is the earth. 
Similarly around the earth, covering twice the area, 
is the ocean, which the writers of the Puranas name 
after rain-water. Now the size of the opening at the 
junction of the two halves of the cosmic shell is being 
given. Through this opening as an exit the performers 
of the horse sacrifice go out and spread. Now, as is 
the edge of a razor, or the wing of a fly possessed of 
fineness, so is there just that much opening at the 
junction (of the two halves of the cosmic shell). The 
word Tndra’ is a synonym of God ; here it refers to 
the fire which is kindled in the horse sacrifice, and the 
meditation on which has been described in the words, 
'His head is the east,' etc. (I. ii. 3). Fire, in the 
form of a falcon, with wings, tails, etc., delivered^ 
them, the descendants of Pariksit, who had performed 
the horse sacrifice and had attained fire to the air, 
because, being gross, it itself had no access there. The 
air, putting them in itself, making them a part of itself, 
took them where the previous performers of the horse 
sacrifice were. Thus did the Gandharva praise the 
air, which was the goaP of the performers of the 
horse sacrifice. 

The story is finished : but the Sruti gives us the 
gist of it directly, stepping out of the garb of the story. 


^ Being the cosmic vital force. 
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Because the air (vital force) is the inner self of all 
beings, moving and stationary, and is also outside 
them, therefore the air is the diversity of individuals, 
in forms relating to the body, the elements and the 
gods ; similarly the air is the aggregate, as the one 
cosmic vital force. He who knows it as such attains 
identity with the air in its individual as well as 
collective form. What he gains by this is being stated: 
He conquers further death, i.e. after dying once he 
dies no more. Thereupon, when his question was 
answered, Bhujya, the grandson of Lahya, kept silent 


30 



SECTION IV 


It has been stated that a man under the control 
of the organs and objects (Grahas and Atigrahas), 
which are themselves directed by his merits and de¬ 
merits, repeatedly takes up and discards the organs 
and objects and transmigrates. And the perfection of 
merits has been explained as being concerned with 
the manifested universe, collective and individual— 
being the identification with Hiranyagarbha in both 
those aspects. Now the question arises as to whether 
the entity that transmigrates under the control of the 
organs and objects exists or does not exist ; and if it 
exists, what it is like. So it is to teach about the Self 
as a distinct entity that the question of Usasta is 
introduced. If one knows It as unconditioned, 
naturally free from action and its factors, one is freed 
from the above-mentioned bondage together with its 
stimulating causes. The purpose of the story is 
already known. 

; iTf ?r aiiciir qurgsw 

srfc ? ?i: srr^ infw% ^ er wicwr 
^sqr^JTiqT^rcr a arrefn snN 

^ gr anrw n 55 a 

anew ^ ^ affesr 11 K 11 

I. Then Usasta, the son of Cakra, asked 
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him. ‘ Yajfiavalkya/ said he, ' explain to me 
the Brahman that is immediate and direct—the 
self that is within all/ ' This is your self that 
is within all/ ' Which is within all, Yajna- 
valkya?' ‘That which breathes through the 
Prana is your self that is within all. That which 
moves downwards through the Apana is your 
self that is within all. That which pervades 
through the Vyana is your self that is within all. 
That which goes out through the Udana is your 
self that is within all. This is your self that is 
within all.' 

Then Usasta, the son of Cakra. asked him, 
Yajfiavalkya, who has already been introduced. The 
Brahman that is immediate, not obstructed from the 
seel or subject by anything, and direct, not used in 
a figurative sense, like the ear and so forth, which are 
considered to be Brahman. What is that^ The self 
that is within alL The word ‘self' refers to the inner 
(individual) self, that being the accepted meaning of 
the term. The words ‘Yat' and ‘Yah'^ indicate that 
the self familiar to all is identical with Brahman. 
Explain that self to me, tell about it clearly, as one 
shows a cow by taking hold of its horns, as much as 
to say. This is it/ 

Thus addressed, Yajhavalkya replied, 'This is 
your self that is within all/ The qualification ‘that 
is within all' is suggestive of all qualifications what- 


1 Neuter and masculine forms of the word meaning 
‘that*. 
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soever. That which is 'immediate' or unobstructed, 
and 'direct' or used in its primary sense, and which 
is 'Brahman' or the vastest, the self of all and witiiin 
all—all these specifications refer to the self. 'What is 
this self of yours?' 'That by which your body and 
organs are ensouled is your self, i.e. the self of the 
body and organs.' 'There is first the body ; within 
it is the subtle body consisting of the organs ; and the 
third is that whose existence is being doubted. Which 
of these do you mean as my self that is within all?* 
Thus spoken to, Yajnavalkya said, 'That which 
breathes (lit. does the function of the Prana) through 
the Prana, which operates in the mouth and nose, in 
other words, "which makes the Prana breathe" (Ke. 
L 9), is your selj, i.e. the individual self of the body 
and organs.' The rest is similar in meaning. That 
which moves downwards through the Apdna, Which 
pervades through the Vydna —the long i in the two 
verbs is a Vedic licence—^by which the body and 
organs are made to breathe and do other functions, 
like a wooden puppet. Unless they are operated by 
an intelligent principle, they cannot do any function 
such as breathing, as is the case with the wooden 
puppet. Therefore it is by being operated by the 
individual self, which is distinct from them, that they 
breathe and do other functions, as does the puppet. 
Hence that principle distinct from the body and organs 
exists which makes them function. 


5r 

ift:, 
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2. Usasta, the son of Cakra, said, ‘ You 
have indicated it as one may say that a cow is 
such and such, or a horse is such and such. 
Explain to me the Brahman that is immediate 
and direct—the self that is within all.’ ‘ This is 
your self that is within all. ’ ‘ Which is within 

all, Yajnavalkya ?' ‘ You cannot see that which 
is the witness of vision; you cannot hear that 
which is the hearer of hearing; you cannot think 
that which is the thinker of thought; you cannot 
know that which is the knower of knowledge. 
This is your self that is within all; everything 
else but this is perishable.' Thereupon U§asta, 
the son of Cakra, kept silent. 

Usasta, the son of Cakra, said: As somebody 
first proposes one thing and then, being in doubt, may 
say something else—^for instance, having proposed to 
point out a cow or a horse, he merely describes them 
through certain characteristics of theirs such as walk¬ 
ing and says, 'A cow is that which walks,' or ‘A 
horse is that which runs'—so you too have indicated 
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Brahman through certain characteristics such as 
breathing. To be brief, give up your trick prompted 
by your hankering after the cows, and explain to 
me the Brahman that is immediate and direct—the self 
that is within alL Yajnavalkya replied: I adhere 
to the proposition that I first made, that your self 
is such and such ; it is exactly as I have described it. 

You asked me to present the self as one would a 
jar etc. I do not do so, because it is impossible. 
Why is it impossible? Owing to the very nature of 
the thing. What is that? Its being the witness of 
vision etc., for the self is the witness of vision. Vision 
is of two kinds, ordinary and real. Ordinary vision 
is a function of the mind as connected with the eye ; 
it is an act, and as such it has a beginning and an 
end. But the vision that belongs to the self is like 
the heat and light of fire ; being the very essence of 
the witness, it has neither beginning nor end. Because 
it appears to be connected with the ordinary vision, 
which is produced and is but a limiting adjunct of it, 
it is spoken of as the witness, and also as differen* 
dated into witness and vision. The ordinary vision, 
however, is coloured by the objects seen through the 
eye, and of course has a beginning ; it appears to be 
connected with the eternal vision of the self, and is 
but its reflection ; it originates and ends, pervaded by 
the other. It is therefore that the eternal vision of the 
self is metaphorically spoken of as the witness, and 
althougli eternally seeing, is spoken of as sometimes 
seeing and sometimes not seeing. But as a matter of 
fact the vision of the seer never changes. So it will be 
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said in the fourth chapter, ‘It thinks, as it were, and 
shakes, as it were* (IV. iii. 7), and The vision of the 
witness can never be lost* (IV. hi. 23). 

This is the meaning of the following passage: 
You cannot see that which is the witness of vision, i.e. 
which pervades by its eternal vision the act of our 
ordinary vision. This latter, which is an act, is 
affected by the objects seen, and reveals only colour 
(form), but not the inner self that pervades it. There¬ 
fore you cannot see that inner self which is the witness 
of vision. Similarly you cannot heat that which is the 
hearer of hearing ; you cannot think that which per¬ 
vades thought, the mere function of the mind ; you 
cannot know that which pervades knowledge, the. 
mere function of the intellect. This is the very nature 
of the thing ; therefore it cannot be shown like a 
cow etc 

Some^ explain the passage, ‘You cannot see the 
witness of vision,* etc. differently. According to 
them *the witness of vision' means 'that which sees,* 
the agent or cause of vision in general, without any 
distinction of kind. In other words, they regard the 
genitive case in 'of vision* as having an objective 
force. That vision is caused and is an effect, like a 
jar. The suffix in the word ‘Drastr* (witness) indi¬ 
cates agency. Therefore, these commentators opine, 
the expression 'the witness of vision* means 'the 
agent of vision.* But they fail to see that the words 
'of vision* then become redundant ; or even if they 
see it, they take it as a repetition, or as a faulty read¬ 
ing not worth anything, and pay no attention to it. 


^ The reference is to Bhart^prapafica. 
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How are the words redundant? They are redundant, 
because the word ‘Drastr' itself would be enough to 
indicate the agency of vision ; then one should only 
say, *You cannot see the witness.' For the text uses 
the suffix 'trc' with the verb, and in grammar this 
always indicates agency of the act denoted by the verb. 
We only say, 'One is conducting the traveller or the 
cutter'; we should not, in the absence of any special 
meaning, say, 'the traveller of travelling,' or ‘the 
cutter of cutting.' Nor should the extra words be 
dismissed as a mere elucidation, if there is any alter¬ 
native explanation ; and it is not a faulty reading, since 
alF unanimously accept it. Therefore it is a defect of 
the commentators' understanding and not a mistake on 
the part of the students. 

But the way we have explained it, viz. that the 
self endowed with eternal vision, as opposed to the 
ordinary vision, should be pointed out. accounts for 
the two words 'witness' and 'vision' (in 'the witness 
of vision') as describing the subject and the object, 
with a view to defining the nature of the self. It will 
also agree with the passage, 'The vision of the witness 
(can never be lost)' etc, (IV. iii. 23), occurring else¬ 
where, as also with the clauses, '(Through which) the 
eyes see' (Ke. I. 7), '(By which) this ear is heard' 
(Ke. I. 8), occurring in another text. It is also 
consonant, with reason. In other words, the self can 
be eternal if only it is immutable ; it is a contradiction 
in terms to say that a thing is changeful and yet 
eternal. Moreover, the Sruti texts, 'It thinks, as it 


^ Students of both K&nva and M&dhyandina recensions. 
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were, and shakes, as it were' (IV. iii. 22), 'The vision 
of the witness can never be lost,' and 'This is the 
eternal glory of a knower of Brahman' (IV. iv, 23), 
would otherwise be inconsistent. 

Objection : But such terms as ‘witness,’ 'hearer,' 
'thinker' and 'knower' would also be inconsistent if 
the self is immutable. 

Reply : Not so, for they only repeat conventional 
expressions as people think them. They do not seek 
to define the truth of the self. Since the expressions 
'the witness of vision' etc. cannot otherwise be 
explained, we conclude that they mean what we have 
indicated. Therefore the opponents' rejection of the 
qualifying term 'of vision' is due only to ignorance. 
This is your self specified by all those above-mentioned 
epithets. Everything else but this self, whether it is 
the gross body or the subtle body consisting of the 
organs, is perishable. This only is imperishable, 
changeless. Thereupon Usasta, the son of Cakra, kept 
silent. 



SECTION V 


Bondage with its stimulating causes has been 
Spoken of. The existence of that which is bound, as 
also its distinctness from the body etc., has also been 
known. Now the knowledge of the Self together with 
renunciation, which are the means of liberating it 
from that bondage, have to be described. Hence the 
question of Kahola is introduced. 

51 «»TciiT ?f 
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I. Then Kahola, the son of Kusitaka, asked 
him. ‘ Yajnavalkya,’ said he, ‘ explain to me 
the Brahman that is immediate and direct—^the 



j.j.i] BBHADARAH^YAKA UPANl$AD 475 

self that is within all.’ ‘This is your self that 
is within all.’ ‘Which is within all, Yajna- 
valkya?’ ‘That which transcends hunger and 
tliirst, grief, delusion, decay and death. Know¬ 
ing this very Self the Brahmanas renounce the 
desire for sons, for wealth and for the worlds, 
and lead a mendicant life. That which is the 
desire for sons is the desire for wealth, and that 
which is the desire for wealth is the desire for 
the worlds, for both these are but desires. 
Therefore the knower of Brahman, having 
known all about scholarship, should try to live 
upon that strength which comes of knowledge ; 
having known all about this strength as well as 
scholarship, he becomes meditative ; having 
known all about both meditativeness and its 
opposite, he becomes a knower of Brahman. 
How does that knower of Brahman behave? 
Howsoever he may behave, he is just such. 
Except this everything is p)erishable.’ There¬ 
upon Kahola, the son of Kusitaka, kept silent. 

Then Kahola, the son of Kusitaka, asked him, 
'Ydjhavalkya.' said he —to be explained as before— 
‘explain to me the Brahman that is immediate and 
direct—the self that is within all,' knowing which one 
is freed from bondage. Yajnavalkya said, ‘This is 
your self. ’ 


Question: Do U§asta and Kahola ask about 
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one and the same self, or do they ask of different 
selves having similar characteristics? 

Some^ say: It ought to be different selves, for 
then only can the two questions be other than a 
repetition. Had Usasta and Kahola asked about the 
same self, then one question having dealt with that, 
the second would have been redundant; and the 
passage in question is not a mere elucidation. There¬ 
fore the two selves must be different, viz. the indivi¬ 
dual self and the Supreme Self. 

Reply : No, because of the use of the word 
‘your.' It has been said in the reply, 'This is your 
self' (III. iv. 1-2 : this text), and the same aggregate 
of body and organs cannot have two selves, for each 
aggregate possesses a single self. Nor can Usasta and 
Kahola mean selves essentially different from each 
other, since both cannot be primary, and self, and 
within all. If one of the two be Brahman in a 
primary sense, the other must be secondary ; similarly 
with selfhood and being within all, for these three terms 
are contradictory. If one of the two Brahmans be the 
self, primary, and within all, then the other must be 
non-self, secondary, and not within all. Therefore one 
and the same self has been mentioned twice with a 
view to telling something special about it. That part 
only of the second question which is common to the 
first is a repetition of the latter, and the second ques¬ 
tion is introduced in order to furnish some detail not 
mentioned before. 

Objection : What is this detail ? 


^ Bhart|prapa] 5 ca is meant. 
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Reply : It is this. In the first question it has 
been stated that there is a self distinct from the body, 
whose bondage together with its stimulating causes 
has been spoken of : but in the second something more 
is added, viz. that this self is beyond relative attributes 
such as hunger—a detail, by knowing which, together 
with renunciation, one is freed from the bondage 
above spoken of. Therefore we conclude that in both 
cases the question and answer, ending with the words. 
This is your self that is within all,' have an identical 
meaning. 

Objection : How can the same self possess con¬ 
tradictory attributes such as being beyond hunger etc. 
and having them? 

Reply : The objection is not valid, having already 
been refuted (p. 306). We have repeatedly said that 
the relative existence of the self is but a delusion 
caused by its association with limiting adjuncts such 
as the body and organs, which are but the modifica¬ 
tions of name and form. We have also made this 
clear while explaining the apparently contradictory 
passages of the Srutis (p. 393). For instance, a rope, 
a mother-of-pearl, or the sky, becomes a snake, silver, 
or blue respectively, owing to attributes imputed by 
people, but in themselves they are just a rope, a 
mother-of-pearl, or the sky. Thus there is no contra¬ 
diction if things possess contradictory attributes. 

Objection : Will not such Upanisadic texts as, 
■One only without a second' fCh. VL ii. i), and 
'There is no difference whatsoever in It' (IV. iv. 19 ; 
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K. IV. ii), be contradicted if you admit the existence 
of the limiting adjuncts, name and form? 

Reply : No : this has already been refuted by 
the illustrations of the foam of water and (the modi* 
fications of) clay etc. But when name and form are 
tested from the standpoint of the highest truth in the 
light of the above ^ruli texts, as to whether they are 
different from the Supreme Self or not, they cease to 
be separate entities, like the foam of water, or like the 
modifications (of clay) such as a jar. It is then that 
such passages as, ‘One only without a second,' and 
'There is no difference whatsoever in It,' have scope 
from the standpoint of the Supreme Self as referring 
to the highest realisation. But when on account of 
our primordial ignorance the reality of Brahman, 
although remaining as it is, naturally untouched by 
anything—like the reality of the rope, the mother-of- 
pearl and the sky—is not discriminated from the 
limiting adjuncts such as the body and organs, which 
are created by name and form, and our natural vision 
of those adjuncts remains, then this phenomenal 
existence consisting of things different from Brahman 
has full play. This unreal phenomenal existence 
created by differentiation is indeed a fact for those who 
do not believe in things as different from Brahman as 
well as for those who do believe. But the believers 
of the highest truth, while discussing in accordance 
with the Srutis the actual existence or non-existence of 
things apart from Brahman, conclude that Brahman 
alone is the one without a second, beyond all finite 
relations. So there is no contradiction between the 
two views. We do not maintain the existence of 
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things different from Brahman in the state when the 
highest truth has been definitely known, as the Srutis 
say, 'One only without a second,' and 'Without interior 
or exterior' ( 11 . v. 19 ; III. viii. 8). Nor do we deny 
the validity, for the ignorant, of actions with their 
factors and results while the relative world of name and 
form exists. Therefore scriptural or conventional out¬ 
look depends entirely on knowledge or ignorance. 
Hence there is no apprehension of a contradiction 
between them. In fact, all schools must admit the 
existence or non-existence of the phenomenal world 
according as it is viewed from the relative or the 
absolute standpoint. 

Regarding the nature of the self as it is in reality 
once more the question is asked: ' Which is within 
all, Ydjhvalkya ?' The other replied, 'That which 
transcends hunger and thirst .*—The word 'which' in 
the text should be construed with 'transcends' coming 
shortly after.—As the sky, fancied by the ignorant as 
being concave and blue, is really without these 
qualities, being naturally untouched by them, similarly 
Brahman, although fancied as being subject to hunger, 
thirst, etc., by the ignorant, who think that they are 
hungry or thirsty, really transcends these qualities, 
being naturally untouched by them, for the Sruti says, 
Mt is not affected by human misery, being beyond it' 
(Ka. V. ii)—i.e. by misery attributed by ignorant 
people. Hunger and thirst have been compounded in 
the text, as both are vital functions. 


Grief is desire. The discomfort that one feels as 
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one reflects on some covetable thing is the seed of 
desire for one afflicted with a hankering, because it 
kindles desire ; while delusion is a mistake, a confusion, 
arising from a false notion ; it is ignorance, the fruitful 
source of all troubles. The two words are not com¬ 
pounded, as grief and delusion produce different results. 
They have their seat in the mind. (The self also 
transcends) decay and death, which centre in the body. 
* Decay' is that modification of the body and organs 
which is marked by wrinkles, grey hair, etc. 'Death' 
is the fall of the body, the last modification to overtake 
it. These, the hunger and the rest, which centre in the 
vital force, mind and body, and are present in beings 
in an unbroken succession like days and nights, etc., 
and like the waves of an ocean, are called the relative 
or transmigratory existence with regard to them. But 
that which is described as the witness of vision and so 
forth, is immediate or unobstructed and direct or used 
in a primary sense, which is within all, and is the self 
of all beings from Hiranyagarbha down to a clump of 
grass, is ever untouched by such relative attributes as 
hunger and thirst, as the sky is untouched by impurities 
like the clouds etc. 

Knowing this very Self, their own reality, as T 
am this, the Supreme Brahman, eternally devoid of 
relative attributes, and ever satisfied,* the Brdhmanas 
—they are mentioned because they alone are qualified 
for renunciation— renounce, lit. rise up in an oppo¬ 
site direction to—^what?— the desire for sons, as means 
to winning this world, thinking, *We will win this 
world through sons,* in other words, marriage ; hence 
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the meaning is, they do not marry. (The desire) jor 
wealth : procuring cattle etc., which are the means of 
rites, in order that one may perform rites through them 
and win the world of the Manes, or that one may win 
the world of the gods cither by combining rites with 
meditation, which is divine wealth, or solely through 
meditation on Hiranyagarbha. Some say that one 
cannot renounce divine wealth, since it is through this 
that renunciation is possible. But this view is wrone, 
for divine wealth also falls within the category of 
desires, as we know from the ^ruti passage, 'This 
much indeed is desire’ ( 1 . iv. 17). It is the .meditation 
(in the gods such as Hiranyagarbha which is spoken of 
as wealth, because it leads to the world of the gods, 
riie knowledge of Brahman, which concerns the un¬ 
conditioned Pure Intelligence, cannot certainly be the 
means of attaining the world of the gods. Witness the 
Aruti texts. Therefore It became all’ (I. iv. to), and 
‘For he becomes their self’ (Ibid.). It is through the 
knowledge of Brahman that renunciation takes place, 
for there is the specific statement, ‘Knowing this very 
Self.’ i'herefore they renounce all these three objects 
of desire which lead to worlds that are not the Self.— 
‘Esana’ means desire, for the ^ruti says, This much 
indeed is desire.’—That is to say, they cease to hanker 
after all this threefold means of attaining worlds that 
are not the Self. 

Every desire for means is a desire for results ; there¬ 
fore the text says that desire is one. How? That 
which is the d^ire jor sons is the desire for wealth, for 

31 
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both are alike means to tangible results. And that 
which is the desire for wealth is the desire for the 
worlds, for it is directed towards results. People adopt 
different means, actuated by the desire for results. 
Hence desire is one, because the desire for the worlds 
cannot be attained without the requisite means, for 
both these are but desires, one being but a means to the 
other. Therefore the knower of Brahman has nothing 
to do with rites or their accessories.—‘Brahmanas' in 
the text means those of past times.—The rites and their 
accessories here spoken of refer to the holy thread etc., 
which are means to the performance of rites pertaining 
to the gods, the Manes and men, for through them these 
rites are performed. Compare the Sruti, The holy 
thread that hangs straight down from the neck is for 
rites pertaining to men' (Tai. S. TI. v. ii. i). There¬ 
fore the ancient Brahmanas—knowers of Brahman— 
renouncing rites and their accessories such as the holy 
thread, embrace the life of a monk (of the highest 
class) known as the Paramahamsa, and lead a mendi¬ 
cant life, live upon begging—giving up the insignia of 
a monk's life prescribed by the Smrtis, which are the 
means of livelihood for those who have merely taken 
recourse to that life. Witness the Smrtis: The 
knower of Brahman wears no signs,' Therefore the 
knower of religion, who wears no signs, (should practise 
its principles)' (cf. Mbh. XIV. xlvi. 51), and 'His signs 
are not manifest, nor his behaviour' (cf. Va. X.). And 
the Sruti: Then he becomes a monk, wears the ochre 
robe, shaves his head, and does not accegt (superfluous) 
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gifts/ etc. (Ja. 5) ; also, 'Having cut off his hair 
together with the tuft and giving up the holy thread,' 
etc. (Ks. I., II. 3). 

Objection : Because of the use of the present 
tense in it, the passage, 'The Brahmanas renounce 
.... and live a mendicant life,’ should be taken as a 
mere eulogy ; it has none of the three suffixes denoting 
an injunction. Therefore on the strength of a mere 
eulogy the abandonment of the holy thread and other 
such accessories of rites prescribed by the Srutis and 
Smrtis cannot be urged. ‘He only who wears the holy 
thread may study the Vedas, officiate in sacrifices, or 
perform them’ (Tai. A. II. i. i). In the first place, 
the study of the Vedas is enjoined in the mendicant 
life: 'By giving up the study of the Vedas one 

becomes a Sudra ; therefore one must not do it’ 
(Quoted in Va. X). Also Apastamba: 'Uttering speech 
only when studying the Vedas’ (Ap. II. xxi. 10, 21). 
The scriptures condemn giving up the study of the 
Vedas in the verse, 'Quitting the study of the Vedas, 
condemning the Vedas, deceitful evidence, murder of a 
friend, and eating forbidden or uneatable food—these 
six acts are equivalent to drinking’ (M. XL 56). 
Secondly, the passage, 'One should wear the holy 
thread while serving the preceptors, old people and 
guests, performing sacrifices, repeating sacred formulae, 
eating, rinsing one’s moath and studying the Vedas' 
(Ap. 1 . XV. i), enjoins the holy thread as an accessory 
of those acts, and the Srutis and Smrtis prescribe such 
acts as the attending on the preceptors, study of the 
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Vedas, eating and rinsing one’s mouth among the duties 
of a monk ; therefore we cannot understand the pass¬ 
age in question as advocating the giving up of the 
holy thread. Although the renunciation of desires is 
enjoined, yet it means the renunciation of only the 
three desires, viz. those concerning sons and so forth, 
and not of all rites and their means. If all rites are 
abandoned, it will be doing something not enjoined by 
the Srutis, and discarding the holy thread etc., actually 
enjoined by them. This omission of acts enjoined and 
performance of those forbidden would be a grave 
offence. Therefor(‘ the assumption that the insignia 
such as the holy thread should be abandoned is merely 
an instance of the blind following the blind (thoughtless 
procedure). 

Reply : No, for the Sruti says, ‘The monk should 
give up the holy thread, the study of the Vedas, and 
all such things' (Ks. 4 ; Kr. 2). Moreover the ulti¬ 
mate aim of the Upanisads is to teach Self-knowledge. 
It has already been stated, The Self is to be realised— 
to be heard of, reflected on,' etc. (II. iv. 5); and it is 
common knowledge that that very Self is to be known 
as immediate and direct, as being within all, and 
devoid of the relative attributes of hunger etc. Since 
this entire Upanisad sets itself to bringing this out, the 
passage in question cannot form a part of^somc other 
(ritualistic) injunction, and is therefore not a eulogy. 
For Self-knowledge is to be attained, and the Self, 
being devoid of the attributes of hunger etc., is to be 
known as different from the means and results of an 
action. To know the Self as identified with these is 
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ignorance. Witness the Gratis: 'He (who worships 
another god thinking), "He is one, and 1 am another/' 
does not know’ (L iv. lo), 'He goes from death to 
death who sees difference, as it were, in It' (IV. iv. 
19 ; Ka. IV. 10), 'It should be realised in one form 
only' (IV. iv. 20), 'One only without a second' 
(Ch. VI. ii. t), 'Thou art That' (Ch. VI. viii. 7), etc. 
The means and results of an action are different from 
the Self that is beyond the relative attributes such as 
hunger, and fall within the category of ignorance, as is 
proved by hundreds of texts like the following: 'When 
there is duality, as it were' (II. iv. 14 ; IV. v. 15), 
'He who worships another god thinking, "He is one, 
and I am another/’ does not know,' 'While those who 
know It as otherwise (become dependent and attain 

perishable worlds),' etc. (Ch. VII. xxv. 2). 

f 

Knowledge and ignorance cannot co-exist in the 
same individual, for they are contradictory like light 
and darkness. Therefore the knower of the Self must 
not be supposed to have relations with the sphere of 
ignorance consisting of actions, their factors and their 
results, for it has been deprecated in such passages as, 
'He goes from death to death,' etc. All actions with 
their factors and results, which fall within the category 
of ignorance, are meant to be shunned through the 
help of knowledge, the opposite of ignorance ; and such 
auxiliaries as the holy thread fall within the same 
category. Therefore desire is different from and asso¬ 
ciated with things other than the Self, which by Its 
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nature is neither the means nor the result of an action. 
They, the means and the result of an action, are both 
desires, and the holy thread etc. and the ceremonies 
to be performed through them are classed under means. 
This has been clenched by a reason in the clause, Tor 
both these are but desires' (this text). Since the 
means such as the holy thread, and the ceremonies to 
be performed through them are within the range of 
ignorance, are forms of desires, and are things to be 
shunned, the renunciation of them is undoubtedly 
enjoined. 

Objection : Since this Upanisad seeks to incub 
cate Self-knowledge, the passage relating to the re¬ 
nunciation of desires is just a eulogy on that, and not 
an injunction. 

Reply : No, for it is to be performed by the 
same individual on whom vSelf-knowledge^is enjoined. 
The Vedas can never connect with the same individual 
something that is enjoined and something that is not 
enjoined. Just as the §rutis connect pressing, pour¬ 
ing and drinking (of the Soma juice) with the same 
individual—that he should press the juice out, pour 
it into the hre, and drink what is left—because all the 
three are obligatory, similarly Self-knowledge, renun¬ 
ciation of desires and begging would be connected with 
the same individual if only these were obligatory. 

Objection : Suppose we say that being under the 
category of ignorance and being (auxiliaries of) 
desires, the abandonment of the holy thread etc. is a 
mere corollary of the injunction on Self-knowledge, 
and not a separate injunction? 
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Reply : No. Since it is connected with the same 
individual along with the injunction of Self-knowledge, 
the obligatory nature of this renunciation as well as the 
begging is all the more clearly established ; and the 
objection that it is a mere eulogy because of the use 
of the present tense does not hold, since it is analogous 
to such injunctions as that the sacrificial post is^ made 
of fig-wood. 

Objection : We admit that the passage, '(The 
Brahmanas) renounce desires .... and lead a mendi- 
canl life/ enjoins monasticism. In this life, however, 
means such as the holy thread and certain insignia are 
enjoined by the i^rutis and Smrtis. Therefore the 
passage in question means that accessories other than 
these, although the latter are (auxiliaries of) desires, 
should be renounced. 

Reply : Not so, for we know that there is 
another kind of monasticism different from this one. 
The latter is connected with the same individual as 
Self-knowledge, and is characterised by the renuncia| 
tion of desires. This monasticism is a part of Self- 
knowledge, because it is the renunciation of desires, 
which contradict Self-knowledge and are within the 
province of ignorance. Besides this there is another 
kind of monasticism, which is an order of life and 
leads to the attainment of the world of Hiranyagarbha 
and so on ; it is about this that means such as the 
holy thread and particular insignia are enjoined. 
When there is this other kind of monasticism in which 
the adoption of means like the (auxiliaries of) desires 


1 Here 'is' means 'must be.' 
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is just a duty pecuiiai' to that life, it is wrong to 
contradict Self-knowledge that is enjoined by all the 
Upanisads. If one seeks to adopt means such as the 
holy thread, which are within the province of ignorance 
and are (auxiliaries of) desires, it would certainly be 
contradicting the knowledge of one's self—which is 
neither the means nor the result of an action, and is 
devoid of such relativ(^ attributes as hunger—as identi¬ 
cal with Brahman. And it is wrong to contradict this 
knowledge, for all the' Upanisads aim at this. 

Objection : Does not the Sruti itself contradict 
this by teaching the adoption of desires in the words, 
‘(The Brahmanas) lead a mendicant life'? That is to 
say, after enjoining the renunciation of desires it 
teaches in the same breath the adoption of a part of 
them, viz. begging. Does this not imply the adoption 
o[ other connected things as well? 

Reply : No, the begging does not imply other 
things as well, just as the drinking of the remnant (of 
Soma juice) after the oblation has been offered does 
not include any additional things ; since it relates only 
to the disposaT of w^hat is left, it implies nothing else. 
Moreover, the begging has no purifying effect ; the 
drinking of the juice might purify a person, but not 
the begging. Though there may be some merit in 
observing the rules regarding it, yet its application to 
the knower of Brahman is inadmissible. 

^ Pratipatti-karma is the disxx>sal of the accessories of a 
rite after they have served their purpose, to prevent their 
interfering with other work. 
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Objection : If this is so, why should there be 
mention of his begging his food? 

Reply : It is quite in order, because' the passage 
thereby conjoins the rejection of other means of sub¬ 
sistence. 

Objection : Still what is the necessity for that? 

Reply : None, if his realisation has reached that 
p{jinl of inaction ; we accept that view. As to the 
texts regarding monasticism such as, 'He only who 
wears th(‘ holy thread may study (the Vedas)/ etc. 
(Tai A. II. i. i), we have already answered your objec¬ 
tion by saying that they concern only the monasticism 
of those who have not known Brahman: we have 
pointed out that Self-knowledge would otherwise be 
contradicted. 'J'hat the knower of Brahman has no 
work* to do is shown by the following Smrti passage, 
'The gods consider him a knower of Brahman who has 
no desires, who undertakes no work, wdio does not 
salute or praise anybody, and w^hose work has been 
e.xhaiisted, but who himself is unchanged' (Mbh. XII. 
cclxix. 34). Also, The knower of Brahman w^cars no 
signs,’ and Therefore the knower of religion, who 
wears no signs,’ etc. (cf. Mbh. XIV. xlvi. 51). There¬ 
fore the knower of the Self should embrace that vow 
of the highest order of monks which is characterised 
by the renunciation of desires and the abandonment of 
all work together with its means. 

Since the ancient Brahmanas, know^ing this Self as 
naturally different from the means and result of an 
action, renounced ail desires, which are such means 


1 'Work' in this connection means ritualistic work. 
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and results, and led a mendicant life, giving up work 
producing visible and invisible results, together with its 
means, therejore to this day the knower of Brahman, 
having known all about scholarship or this knowledge 
of the Self from the teacher and the i^rutis—having 
fully mastered it—should renounce desires. This is 
the culmination of that scholarship, for it comes with 
the elimination of desires, and is contradictory to them. 
Since scholarship regarding the Self cannot come with¬ 
out the elimination of desires, therefore the renunciation 
of these is automatically enjoined by the knowledge of 
the Self. This is emphasised by the use of the suffix 
*ktvac' in the passage in question, as referring to the 
same individual who has the knowledge of the Self. 
Therefore the knower of Brahman, after renouncing 
desires, should try to live upon that strength which 
comes of knowledge. Those others who are ignorant 
of the Self derive their strength from the means and 
results of actions. The knower of Brahman avoids 
tliat and resorts simply to that strength which comes 
of the knowledge of the Self, which is naturally different 
from the means and results of an action. When he 
does this, his organs have no more power to drag him 
down to the objects of desire. It is only the fool with¬ 
out the strength of knowledge, who is attracted by his 
organs to desires concerning objects, visible or invisible. 
Strength is the total elimination of the vision of objects 
by Self-knowledge ; hence the knower of Brahman 
should try to live upon that strength. As another 
Sruti puts it. Through the Self one attains strength* 
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(Ke. II. 4) ; also, ‘This Self is unattainable by the 
weak' (Mu. III. ii. 4). 

Having known all about this strength as well as 
scholarship, he becomes meditative, in other words, a 
Yogin. What a knower of Brahman should do is to 
eliminate all ideas of the non-Self ; doing this he 
accomplishes his task and becomes a Yogin. After 
having known all about scholarship and strength, which 
respecliv(^ly mean Self-knowledge and the elimination 
of ideas of the non-Self, he knows all about medilative- 
ness too—which is the culminating result of the latter— 
and its opposite, and becomes a knower of Brahman, 
or accomplishes his task: he attains the conviction that 
all is Brahman. Because he has reached the goal, 
therefore he is a Brahmana, a knower of Brahman ; for 
then his status as a knower of Brahman is literally true. 
Therefore the text says: How does that knower of 
Brahman behave? Howsoever he may behave, he is 
just such —a knower of Brahman as described above. 
The expression, ‘Howsoever he may behave,' is 
intended for a tribute to this slate of a knower of 
Brahman, and does not mean reckless behaviour. 
Except this state of realisation of Brahman, which is 
the true state of one's self which is beyond hunger 
etc., and is eternally satisfied, everything, i.e. desires, 
which are within the category of ignorance, is perish¬ 
able —lit. beset with troubles—unsubstantial like a 
dream, ^ an illusion, or a mirage; the Self alone is 
detached and eternally free. Thereupon Kahola, the 
son of Kusltaka, kept silent. 
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I. Then Gargi, the daughter of Vacaknu, 
asked him. ‘ Yajnavalkya,’ she said, ‘ if all 
this is pervaded by water, by what is water 
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pervaded?’ ‘By air, O Gargi.’ ‘By what is 
air pervaded?’ ‘By the sky, 0 Gargi.’ ‘By 
what is the sky pervaded?’ ‘By the world of 
the Gandharvas,’ O Gargi.’ ‘ By what is the 
world of the Gandharvas pervaded?’ ‘By the 
sun, O Gargi.’ ‘ By what is the sun pervaded?’ 

‘ By the moon, () Gargi.’ ‘ By what is the moon 
pervaded?’ ‘By the stars, () Gargi.’ ‘By 
what are the stars pervaded?’ ‘By the world 
of the gods, O (iargi.' ‘ By what is the world of 
the gods pervaded?’ ‘ By the w'orld of Indra, 
O Gargi.’ ‘ By what is the world of Indra 
pervaded?’ ‘ By the world of Viraj, O Gargi.’ 

' By what is the world of Viraj pervaded?’ ‘ By 
the w'orld of Hiranyagarbha, O Gargi.’ ‘By 
what is the world of Hiranyagarbha pervaded?’ 
He said, ‘ Do not, O Gargi, push your inquiry 
too far, lest your head should fall off. You are 
questioning about a deity that should not be 
reasoned about. Do not, O (jargi, push your 
inquiry too far.’ Thereupon Gargi, the daughter 
of Vacaknu, kept silent. 

To describe the nature of that which has been 
stated to be the immediate and direct Brahman—the 
self that is within all, the three sections up to that 
dealing with the story of Sakalya are being introduced. 


1 Celestial minstrels. 
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The elements from earth up to the ether arc arranged 
one within the other. The idea is to show how an 
aspirant—the subject or seer—:can realise his own self, 
which is immediate and direct, is within all, and 
beyond all relative attributes, by taking up each 
relatively external clement and eliminating it. Then 
Gdrgl, the daughter of Vacaknu, asked him, 'Ydjha- 
V alky a/ she said, Hf all this, all that is composed of 
earth,.f.s pervaded within and without (lit. placed like 
the warp and wool—or woof and warp—in a cloth) hy 
water/ Otherwise it would be scattered like a handful 
of fried barley flour. The following inference is 
suggested: We observe that whatever is an effect, 

limited and gross is respectively pervaded by that 
which is the cause, unlimited and subtle, as earth is 
pervad(*d by water. Similarl3^ (in the series from 
earth to the ether) each preceding element must be 
pervaded b}^ the succeeding one, till we come to the 
self that is within all. This is the import of the 
question. 

Now these five elements are so arranged that 
each preceding one is held together by the succeed¬ 
ing element, which is its cause and is more subtle and 
pervasive. And there is nothing below the Supreme 
Self which is different from the elements,^ for the 
Sruti says, 'The Truth of truth' fll. i. 20 : IT hi. 6). 
The truth is the five elements, and the Truth of truth 
is the Supreme Self. 'Ey what is water pervaded?* 
Since it too is an effect, gross and limited, it must be 

^ So the different worlds enumerated in this paragraph 
are included in them. 
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pervaded by something ; and what is that? All the 
subsequent questions are to be construed in this way. 
'By air, O GurgiA One may object that the answ^er 
should be fire ; to which we reply that the answer is all 
right. Fire cannot independently manifest itself like 
the other elements ; it must take the help of particles 
of earth or water ; hence it is not mentioned as pervad¬ 
ing water. 'By what is air pervaded?' ‘By the sky, 
O Gdrgi.' The same elements combining with one 
another form the sky ; this is pervaded by the world 
of the Gandharvas, this again by the sun, the sun by 
the moon, the moon by the stars, the stars by the 
world of the gods, this by the world of Indra, this 
again by the world of Viruj, i.e. by the elements com¬ 
posing the body of Viraj ; the world of Virdj is pervad¬ 
ed by the world of Hiranyagarbha, i.e. by the elements 
composing the universe. The plural is used in the 
text ('w'orlds' instead of 'world’) because these worlds, 
arranged in an ascending ordqr of subtlety, are each 
composed of the same five elements transformed so as 
to become fit abodes for the enjoyment of beings. 'By 
what is the world of Hiranyagarbha pervaded?* 
Yajhavalkya said, 'Do not, O Gdrgi, push your 
inquiry too far —disregarding the proper method of 
inquiry into the nature of the deity^ ; that is, do not 
try to know through inference about a deity that must 
be approached only through oral instruction (Agama), 
lest by so doing your head should fall off/ The nature 
of the deity is to be known from the scriptures alone, 


1 The Sutra, which is described in the next section. 
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and Gargi’s question, being inferential, disregarded this 
particular means of approach. 'You are questioning 
about a deity that should not be reasoned about, but 
known only through its special means of approach, the 
scriptures. Therefore do not, 0 Gdrgi, push your 
inquiry too jar, unless you wish to die.' Thereupon 
Gdrgi, the daughter of Vacqknu, kept silent. 



SECTION VII 


acRl 

g^g ra w ^5 srailvftqHT: 5 

»F«ra*S^, 5W^=33iii ? 

^S51^C^5F«I aJRraW 5 Htsa^cq5f2i® ^ETOI 
q i %iRig , ^ g iwaj ^JfFT g 
q^ 55tqi: ^pJT ^ ^Tf^Tpr «q?cftir 5 

^S gqlc q?t 3 ig: ^pai:, *«? agJTqf^^fe , 
fcftc q aiga <CTar itc5!i g c^f 

afl'cjqtlH^’ fw ^ qr *3 ^ 

»^trf3 gtsscict 5TOq^t% 5 ^sagtcqag^: qn»sq:, 
3ni ?f vmqi^^fa 5 ^sa^^aias' ^qtjf ?rr%5Rf», 
?flf ^ ggqiw ^ fa^TTri g rT ggql f irmfq f a 51 asrf^, 

« ?i ?i ^ 

'Siicqf^, 5 ^wfrsasftcr, , 

a^ra q t ga s y i ^R r alfo^ 

J5^, gvif ^ f aqi^ gftf a ; ar aif a la g acqs< 
a 3 Rra?ftaif^% 5 aVqiR ^f^afsqrt^ 
qm itc«r asm a^f^ ii ^ 11 

<N 

I. Then Uddalaka, the son of Aruna, asked 
him. ‘ Yajflavalkya,' he said, ‘ in Madra we 
lived in the house of Patancala Kapya (descend¬ 
ant of Kapi), studying the scriptures on sacri- 
32 
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ficcs. His wife was possessed by a Gandharva. 
,Wc asked him who he was. He said, " Kaban- 
dha, the son of Atharvan." He said to Patan- 
cala Kapya and those who studied the scriptures 
on sacrifices, " Kapya, do you know that Sutra' 
by which this life, the next life, and all beings 
are held together?” Palancala Kapya said, '' I 
do not know it, sir.” The Gandharva said to 
him and the students. ” Kapya, do you know 
that Internal Ruler who controls this and the 
next life and all beings from within?” Patahcala 
Kapya said, ” I do not know Him, sir.” The 
Gandharva said to him and the students, ‘‘ He 
who knows that Sutra .and that Internal Ruler <as 
above indeed knows Brahman, Imows the 
worlds, know's the gods, know's the Vedas, knows 
the beings, knows the self, and knows every¬ 
thing.” He explained it all to them. I know 
it. If you, Yajnavalkya, do not know that 
Sutra and that Internal Ruler, and still hake 
away the cows that belong only to the knowers 
of Brahman, your head shall fall off.’ ‘ I know, 
O Gautama, that Sutra and that Internal Ruler.’ 

' Any one can say, ” I know, I know. ” Tell us 
what you know.' 

Now the Sutra, the innermost entity of the world 
of Hiranyagarbha, has to be described ; hence this 

* Lit. thread. Hence the word is metaphorically nsed 
for Prana or the cosmic force. 
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section. This Sutra should be approached through 
oral instruction, which is therefore being introduced 
through an anecdote: Thctt Udddlaka, the son of 
Aruna, asked him. 'Ydjhavalkya/ he said, 'in the 
territory called Madra we lived in the house of 
Patahcala Kdpya —of the line of Kapi— studying the 
scriptures on sacrifices. Ilis loifc was possessed by a 
Gandharva, We asked him who he was. He said, 
*'Kabandha, the son of Atharvan." He, the Gan- 
dharva, said to Patahcala Kdpya and his pupils who 
studied the scriptures on sacrifices, " Kdpya, do you 
know that Sutra by which this life, the next life and 
all beings, from Viraj down to a clump of grass, are 
held together, strung like a garland with a thread?"’ 
Thus addressed, .reverentially said, "I do not 
know it, the .Sutra, sir." The Gandharva again said 
to the teacher and us: Kdpya, do you know that 
Internal Ruler —this is being specified— who controls 
this and the next life and all beings from within, causes 
them to move like wooden puppets, i.c. makes them 
perform their respective functions? Thus addressed, 
Patahcala Kdpya reverentially said, "I do not know 
Him, sir." The Gandharva again said — this is in 
praise of the meditation on the Sutra and the Internal 
Ruler within it—‘'Kapya, he who knows that Sidra 
and that Internal Ruler who is within the Sutra and 
governs it, as described above, indeed k7iows Brahman 
or the Supreme Self, knows the worlds such as the earth 
controlled by the Internal Ruler, kfiows the gods such 
as Fire presiding over those worlds, knows the Vedas, 
which are the authority for aU. knows the beings such 
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as Hiranyagarbha^ and the rest, who are held together 
by the Sutra and controlled by the Internal Ruler who 
is within it, knows the self, which is the agent and 
experiencer and is controlled by the same Internal 
Ruler, and knows everything —the whole world also 
similarly controlled/' This praise of the meditation on 
the Sutra and the Internal Ruler tempted Kapya and us 
to hear of it ; and the Gandharva explained the Sutra 
and the Internal Ruler to them and us. 1 know this 
meditation on the Sutra and the Internal Ruler, having 
been instructed by the Gandharva. 7/ you, Ydjha- 
valkya, do not know that Sutra and that Internal Ruler, 
i.e. do not know Brahman, and still wrongly take away 
the cows that belong only to the hiowers of Brahman, 
I will burn you with my curses, and your head shall 
fall off/ Thus addressed, Yajhavalkya said, ' I know, 
0 Gautama (descendant of Gotama), that Sutra about 
which the Gandharva told you, and that Internal Ruler 
about whom you have known from him/ At this 
Gautama retorted: ^ Any one, any fool, can say what 

you have said—what?—'' 7 know, I know,** lauding 
himself. What is the good of that bluster? Show it 
in action ; tell us what you know about them.' 

ffbw ^ 

^ The word used is ‘Brahman/ which means Viraj as 
well, in which sense it is to be taken in connection with the 
next clause, for Hiranyagarbha, being the same as the Stltra. 
caxmot be held together by it. 
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f? jftcTR ?g^or 
3i55rafft^ 11 ii 

2. He said, ' Vayu, O Gautama, is that 
Sutra. Through this Sutra or Vayu this and 
the next life and all beings are held together. 
Therefore, O Gautama, when a man dies, they 
say that his limbs have been loosened, for they 
are held together, O Gautama, by the Sutra or 
Vayu.' 'Quite so, Yajnavalkya. Now describe 
the Internal Ruler.' 

He, Yajnavalkya, said, etc. The Sutra, by which 
the world of Hiranyagarbha is at the present moment 
pervaded, as earth by water, and which can be known 
only through oral instruction, has to be described. It is 
for this that Uddalaka's question in the preceding para¬ 
graph has been introduced. So Yajnavalkya answers 
it by saying, 'Vayu, 0 Gautama, is that Sutra, and 
nothing else.' 'Vayu' is that subtle entity which like 
the ether supports earth etc., which is the material of 
the subtle body—^with its seventeen constituents^—^in 
which the past actions and impressions of beings inhere, 
which is collective as well as individual, and whose 
external forms, like the waves of an ocean, are the 
forty-nine Maruts. That principle of Vayu is called 
the Sutra. 'Through this Sutra or Vayu this and the 
next life and all beings are held or strung together. This 
is well known (to those who know the Sutra); it is also 

i The five elements, ten organs, vital force (with its five¬ 
fold function) and mind (in its fourfold aspect). Or the ten 
organs, five vital forces, Manas and Intellect. 
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common knowledge. How? Because Vayu is the 
Sutra and supports everything, therefore, 0 Gautama, 
when a man dies, they say that his limbs have been 
loosened,’ When the thread (Sutra) is gone, gems etc. 
that are strung on it are scattered ; similarly Vayu is 
the Sutra. If the limbs of a man are strung on it, like 
gems on a thread, it is but natural that they will be 
loosened when Vayu is gone. Hence it is coiicluded: 
*For they are held together, O Gautama, by the Sutra 
or Vayu.' 'Quite so, Ydjhvalkya, you have rightly 
described the Sutra. Now describe the Internal Ruler, 
who is within it and controls it.' Thus addressed, 
Yajhavalkya said: 

Q[«r a 

3. He who inhabits the earth but is within 
it, whom the earth does not know, whose body 
is the earth, and who controls tlie earth from 
within, is the Internal Ruler, your own immortal 
self. 

He who inhabits the earth . ... is the Internal 
Ruler. Now all people inhabit the earth ; so there 
may be a presumption that the reference is to anyone 
of them. To preclude this the text specifies Him by 
sa3dng, 'Who is within the earth.' One may think 
that the deity identified wath the earth is the Internal 
Ruler ; hence the text says, 'Whom even the deity 
identified with the earth does not know as a distinct 
entity dwelling within her.' Whose body is the earth 
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itself and none other—whose body is the same as that 
of the deity of the earth. The 'body' implies other 
things as well ; i.e. the organs of this deity are also 
those of the Internal Ruler. The body and organs of 
the deity of the earth are the result of her own past 
actions ; they are the body and organs of the Internal 
Ruler as well, for He has no past actions, being ever 
free. Since He is by nature given to doing things for 
others, the body and organs of the latter serve as His ; 
He has no body and organs of His own. This is 
expressed as follows: ‘Whose body is the earth.' 
The body and organs of the deity of the earth are 
regularly made to work or stop work by the mere 
presence of the Lord as witness. Such an I^vara, 
called Narayana, who controls the deity of the earth, 
i.e. directs her to her particular work, from within, is 
the Internal Ruler about whom you have asked, your 
own immortal self, as also mine and that of all beings. 
'Your' implies 'others* as well. 'Immortal,' that is to 
say, devoid of all relative attributes. 

wmft H 

51 3n5ftnr5Wfwi- 

ms: II « II 

4. He who inhabits water but is within it, 
whom water does not know, whose body is 
water, and who controls water from within, is 
the Internal Ruler, your own immortal self. 

jfrstetld ?wprf5r, tw 51 11 ^ II 
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5. He who inhabits fire but is within it, 
whom fire does not know, whose body is fire, 
and who controls fire from within, is the Inter¬ 
nal Ruler, your own immortal self. 

II ^ II 

6. He who inhabits the sky but is within it, 
whom the sky does not know, whose body is the 
sky, and who controls the sky from within, is 
the Internal Ruler, your own immortal self. 

%3[, wry 

jarhjq,, wt wwwiw, qw er w i e w Fciwf Tq- 

11 vs II 

7. He who inhabits the air but is within it, 
whom the air does not know, whose body is the 
air, and who controls the air from within, is the 
Internal Ruler, your own immortal self. 

Wt ^ %P?^S55rc:, W 'EM SHEW flh 
wt %iifcR^ qw a ancETuawf^q- 

53 a: II II 

8. He who inhabits heaven but is within 
it, whom heaven does not know, whose body 
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is heaven, and who controls heaven from within, 
is the Internal Ruler, your own immortal self. 


11 a 11 
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9. He who inhabits the sun but is within it, 
whom the sun does not know, whose body is the 
sun, and who controls the sun from within, is the 
Internal Ruler, yom: own immortal self. 

Sf «IFI 

?Tt 5f SITcJTr- 

II II 


10. He who inhabits the quarters but is 
within them, whom the quarters do not know, 
whose body is the quarters, and who controls 
the quarters from within, is the Internal Ruler, 
your own immortal self. 


qjpi%, ?r 8Trc q | Sc i^ ?«T«g : || U || 


II. He who inhabits the moon and stars 
but is within them, whom the moon and stars 
do not know, whose body is the moon and stars, 
and who controls the moon and stars from 
within, is the Internal Ruler, your own immortal 
self. 
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^ fgS5n?ET?iT^7ct?::, Jwiranwt 

^ stFOTra^r ?iTPi%, 

3ncJn55rafwi^5t: ii \R ii 

12. Ke who inhabits the ether but is wittun 
it, whom the ether does not know, whose body 
IS the ether, and who controls the ether from 
within, is the Internal Ruler, your own immortal 
self. 

?m: 3{Fckq^, «in?T{a, o^sr ar sncJtw- 

II U II 

13. He who inhabits darkness but is within 
it, whom darkness does not know, whose body 
is darkness, and who controls darkness from 
within, is the Internal Ruler, your own immortal 
self. 

^5i: ancJIRraf- 

wi^ri:—?c?H^q5m^5 II 

14. He who inhabits light but is within it, 
whom light does not know, whose body is light, 
and who controls light from within, is the 
Internal Ruler, your own immortal self. This 
much with reference to the gods. Now with 
reference to the beings. 

The rest is to be simileirly explained. He who 
inhabits water, fire, the sky, the air, heaven, the sun. 
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the quarters^ the moon and stars, the ether, darkness 
—the external darkness which obstructs vision, and 
light, light in general, which is the opposite of dark¬ 
ness. This much with reference to the gods, i.e. the 
meditation on the Internal Ruler as pertaining to the 
gods. Now with reference to the beings, i.e. the 
meditation on the Internal Ruler as pertaining to the 
different grades of beings from Hiranyagarbha down to 
a clump of grass. 

cr 

Iff anttTH,, 

wf^:—II n 

.15. He who inhabits all beings but is within 
them, whom no being knows, whose body is all 
beings, and who controls all beings from within, 
is the Internal Ruler, your own immortal self. 
This much with reference to the beings. Now 
with reference to the body. 

q: mo? %g5i. 5nnrTa[?cR::, ^ snnfr sf If?, qreq 
srrir: ?i: snnmfHd a 3fTcin?cr- 

II II 

16. He who inhabits the nose but is within 
it, whom the nose does not know, whose body is 
the nose, and who controls the nose from within, 
is the Internal Ruler, your own immortal self. 
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WP II I® II 

17. He who inhabits the organ of speech 
but is within it, whom the organ of speech does 
not know, whose body is the organ of speech, 
and who controls the organ of speech from 
within, is the Internal Ruler, your own immortal 
self. 


sr siRiTRraf*?!- 

II U II 

18. He who inhabits the eye but is within 
it, whom the eye does not know, whose body is 
the eye, and who controls the eye from within, 
is the Internal Ruler, your own immortal self. 

H: if whi ?l 

aW sTRtiJi, n: ijauf?!, cc^ ei aicw- 

II U II 

19. He who inhabits the ear but is within 
it, whom the ear does not know, whose body is 
the ear, and who controls tlie ear from within, is 
the Internal Ruler, your own immortal self. 

’Tl wfe it JRf «l IIFI 

mi ^ imu^, ?r 

II ^0 II 
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20 . He who inhabits the mind (Manas) but 
is within it, whom the mind does not know, 
whose body is the mind, and who controls the 
mind from within, is the Internal Ruler, your 
own immortal self. 

II II 

21. He who inhabits the skin but is within 
it, whom tlie skin does not know, whose body is 
the skin, and who controls the skin from within, 
is the Internal Ruler, your own immortal self. 

’ll er 

sncnTSrRfrq^ 11 II 

22. He who inhabits the intellect but is 
within it, whom the intellect does not know, 
whose body is the intellect, and who controls 
the intellect from within, is tlie Internal Ruler, 
your own immortal self. 

fagsi. ST ^ ^ 

1[r65CH.i ^ qj? cT siTcJIFfgf- 

5 Slg^ j[gT, ?JletT, *15511, srf^- 
«iwts^sfer 5gT, snsfts^sfer 
wtm, «irRts^sfe3r *!5?n, %raT, 
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23. He who inhabit the organ ot generation 
but is within it, whom the organ does not know, 
whose body is the organ, and who controls the 
organ from within, is the Internal Ruler, your 
own immortal self. He is never seen, but is the 
Witness; He is never heard, but is the Hearer; 
He is never thought, but is the Thinker; He is 
never known, but is the Knower. There is no 
other witness but Him, no other hearer but Him, 
no other thinker but Him, no other knower but 
Him. He is the Internal Ruler, your own 
immortal self. Everything else but Him is 
mortal. Thereupon Uddalaka, the son of Aruna, 
kept silent. 

Now with reference to the body. He who in¬ 
habits the nose together with the vital force, the organ 
of speech, the eye, the ear, the mind (Manas), the skin, 
the miellect and the organ of generation (lit. the seed). 
Why is it that the deities of the earth etc., in spite of 
their exceptional powers, fail to see, like men etc., the 
Internal Ruler who lives in them and controls them? 
This is being answered: He is never seen, never the 
object of anybody's ocular perception, but being close 
to the eye as Pure Intelligence, He Himself is the 
Witness. Similarly He is never heard, or perceived by 
anybody through the ear, but He Himself, with His 
never-failing power of hearing, is the Hearer, being 
close to all ears. Likewise He is never thought, never 
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becomes the object of deliberation by the mind, for 
people think of those tilings that they have seen or 
heard, and the Internal Ruler, never being seen or 
heard, is never thought ; hut Me is the Thinker, for His 
tliinking power never wanes, and He is close to all 
minds. Similarly He is never known or defirntely 
grasped like colour etc., or like pleasure and so forth ; 
but He Himself is the Knoivcr, for His intelligcmce 
never fails, and He is close to the intellcnd. Now the 
statements, 'Whom the earth docs not know,' and 
'Whom no being knows.' may mean that the indi¬ 
vidual selves (the earth ctc.l that are controlled are 
different from the Internal Ruler who controls. To 
remove this presumption of difference the text goes on 
to say: There is no other witness but Hm. this 
Internal Ruler ; similarly, no other hearer hut Him, 
no other thinker hut Him. and no other knower but 
Him. He, except w'hom there is no other witness, 
hearer, thinker and knower. who is never scon but is 
the Witness, who is never heard but is the Hearer, who 
is never thought but is the Thinker, who is never 
known but is the Knower, who is immortal, devoid of 
all relative attributes, and is the distributor of the fruits 
of everybody's actions— is the Internal Ruler, your 
oim immortal self. Everything else but Him, this 
I^vara or Atman, is mortal. Thereupon Vddalaka, the 
son of Aruna, kept silent. 



SECTION VIII 


Now Brahman, which is devoid of hunger etc., 
unconditioned, immediate and direct, and is within all, 
has to be described. Hence the present section. 

^ sRit ^ 51 ^ sng 

^rfinr *, li K ii 

I. Then the daughter of Vacaknu said, 

' Revered Brahmanas, I shall ask him two ques¬ 
tions. Should he answer me those, none of you 
can ever beat him in describing Brahman.' 

' Ask, 0 GargL' 

Then the daughter of Vacaknu s;aid. Having 
previously been warned by Yajnavalkya, she had 
desisted lest her head should fall off. Now she asks 
the permission of the Br^manas to interrogate him 
once more. ^Revered Brahmanas, please listen to what 
I say. I shall ask him, Yajnavalkya, two more ques¬ 
tions, if you will permit it. Should he answer me those, 
none of you can ever possibly beat him in describing 
Brahman/ Thus addressed, the Br^manas gave her 
the permission. *Ask, 0 GdrgV 
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anprf swnwng<Tt^?«iwi, 

II ^ II 

2 . She said, ' I (shall ask) you (two ques¬ 
tions). As a man of Benares or the King of 
Videha, scion of a warlike dynasty, might string 
his unstrung bow and appear close by, carrying 
in his hand two bamboo-tipped arrows highly 
painful to the enemy, even so, O Yajhavalkya, 
do I confront you with two questions. Answer 
me those/ 'Ask, O GargI/ 

Having received the permission, she said to 
Yajnavalkya, '/ shall ask you two questions.' The 
extra words are to be supplied from the preceding 
paragraph. Yajnavalkya was curious to know what 
they were. So, in order to indicate that the questions 
were hard to answer, she said through an illustra¬ 
tion: As a man of Benares —^the inhabitants of which 
are famous for their valour—or the King of Videha, 
scion of a warlike dynasty, might string his unstrung 
bow and appear close by, carrying in his hand two 
bamboo-tipped arrows —an arrow might be without this 
bamboo-tip ; hence the specification— highly painful to 
the enemy, even so, O Yajhavalkya, do I confront you 
with two questions, comparable to arrows. Answer 
me those, if you are a knower of Brahman. The 
other said, *Ask, 0 Gdrgi/ 

ffesirr:, 

33 
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3^ She said, ' By what, O Yajhavalkya, is 
that pervaded which is above heaven and below 
the earth, which is this heaven and earth as well 
as between them, and which they say was, is and 
will be?' 

She said : By what, O Yajhavalkya, is that 
Sutra, already referred to, pervaded, as the element 
earth is by water, which is above heaven, or the upper 
half of the cosmic shell, and below the earth, or the 
lower half of the cosmic shell, tvhich is this heaven 
and earth as well as between them, the two halves of 
the cosmic shell, and which they say, on the authority 
of the scriptures, was in the past, is doing its function 
at the present moment, and will be continuing in 
future, as is inferable from indications—which (Sutra) 
is described as all this, in which, in other words, the 
whole dualistic universe is unified? 

^ TTTfn 

II a II 

4. He said, ' That, O Gar^, which is above 
heaven and below the earth, which is this heaven 
and earth as well as between them, and which 
they say was, is and will be, is pervaded by the 
unmanifested ether.' 

Yajnavalkya said, 'That, 0 Gdrgi, which you 
have referred to as being above heaven, etc.—all that 
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Avhich is called the Sutra— is pervaded by the un¬ 
manifested ether : This manifested universe consist¬ 
ing of the Sutra exists in the unmanifested ether, like 
earth in water, in the past, present and future, in its 
origin, continuance' and dissolution/ 


^ 11 11 

5. She said, 'I bow to you, YajnavalkVa, 
who have fully answered this question of mine. 
Now be ready for the other question/ 'Ask, 
O Gargi.' 

She again said, 7 }>ow to you —these and the 
following words indicate the difficult nature of the 
question— who have fully answered this question of 
mine. The reason why it is difficult to answ^er is that 
the Sutra itself is inscrutable to ordinary people and 
difficult to explain ; how much more so, then, is that 
which pervades it! Therefore I bow^ to you. Now be 
ready, hold yourself steady, for the other question.' 
Yajhavalkya said, 'Ash, O Gurgi.' 


^ ntef iK II 


6 . She said, 'By what, O Yajhavalkya, is 
that pervaded whish is above heaven and below 
the earth, which is this heaven and earth as well 
as between them, and which they say was, is and 
will be?’ 
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All this has been explained. The question and 
the answer are repeated in this and the next paragraph 
in order to emphasise the truth already stated by 
Yajhavalkya. Nothing new is introduced. 

^ mfiT 

cig- g atfj 

II II 

7. He said, That, O Gargi, which is above 
heaven and below the earth, which is this heaven 
and earth as well as between them, and which 
they say was, is and will be, is pervaded by the 
unmanifested ether.' 'By what is the un¬ 
manifested ether pervaded?' 

Yajhavalkya repeated Gargi's question as it was» 
and emphasised what he had already stated by saying, 
*By the unmanifested ether/ Gargi said. *By what 
is the unmanifested ether pervaded?' She considered 
the question unanswerable, for the unmanifested ether 
itself, being beyond time past, present and future, was 
difficult to explain ; much more so was the Immutable 
(Brahman) by which the unmanifested ether was 
pervaded ; hence It could not be explained. Now, if 
Yajhavalkya did not explain It for this reason, he 
would lay himself open to the charge of what is called 
in the system of logic 'non-comprehension', if, on the 
other hand, he tried to explain It. notwithstanding the 
fact that It was a thing that could not be explained, he 
would be guilty of what is called 'a contradiction'; for 
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the attempt to explain what cannot be explained is su(* 
a contradiction. 

*nfff snipin 

*1 crs[«Tr% fegsf, 

!T 51^1% II d II 

8 . He said; O Gargi, the knowers of 
Brahman say, this Immutable (Brahman) is that. 
It is neither gross nor minute, neither short nor 
long, neither red colour nor oiliness, neither 
shadow nor darkness, neither air nor ether, un¬ 
attached, neither savour nor odour, w'ithout eyes 
or ears, without the vocal organ or mind, non- 
luminous, without the vital force or mouth, not 
a measure, and without interior or exterior. It 
does not eat anything, nor is It eaten by 
anybody. 

With a view to evading both the charges, 
Yajnavalkya said : O Gdrgl, the knowers of Brah¬ 
man say, this is that about which you have asked, *By 
what is the unmanifested ether pervaded?' What is it? 
The Immutable, i.e. which does not decay or change. 
By referring to the opinion of the knowers of Brahman, 
he evades both the charges by suggesting that he will 
say nothing objectionable, nor that he has failed to 
comprehend the question. When he thus answered her 
question, Gargi must have rejoined. Tell me, what 
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is that Immutable which the knowers of Brahmaa 
speak of?' Thus addressed, Yajhavalkya said: It is not 
gross, i.c. is other than gross. Then It must be 
minute? No, nor minute. Then is It short? Neither 
short. Then It must be long? No,nor long. By this 
fourfold negation of size all the characteristics of a 
substance are denied of It ; in other words, this 
Immutable is not a substance. Is It then red colour, 
which is a quality? No, It is different from that too— 
neither red colour ; red colour is a quality of fire. Is It 
then the oiliness of water^? No, nor oiliness. Is It 
then a shadow, being altogether indescribable? No, 
It is different from that too— neither shadow. Is It then 
darkness? No, nor darkness. I^et It then be air. No, 
neither air. May It then be the ether? No,nor ether. 
Is It then sticky like lac? No, It is unattached. Is It 
then savour? Neither savour. Let It then be odour. 
No, nor odour. Has It then eyes? No, It is without 
eyes, for It has not that instrument of vision ; as the 
Mantra says, 'He sees without eyes' (§v. III. 19 ). 
Similarly It is without ears, as the Sruti puts it: 'He 
hears without ears' (Ibid.). Let It then have the vocal 
organ. No, It is without the vocal organ. Similarly 
It is without the mind. Likewise It is nonduminous, 
for It has no lustre like that of fire etc. It is without 
the vital force ; the vital force in the body is denied of 
It. Has It then a mouth or opening? No, It is without 
a mouth. Not a measure : It does not measure any- 
thing. Is It then porous? No, It is without interior. 

1 It is an assumption of the Vaiie?ika philosophy that 
oiliness is the quality of water. 
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Then may be It has an exterior? No, It has no exterior. 
Is It then an eater? No, It does not eat anything. 
Then is It anybody's food? No, nor is It eaten by 
anybody. In other words, It is devoid of all attri¬ 
butes, for It is one only without a second ; so what is 
there that can be specified, and through what? 

^ *n^ 

«3ti 

si^n^ nrffr rrit 

nffJi to: ^5iwr:q4- 

IhPii:, si?ft^STO:, ?n ?ri *3 ; i^ppi ^ 

aaq i qi t nif*T *ig«iT: swhs^, *nwR 
^ 11 I li 

9. Under the mighty rule of this Immutable, 
O Gargi, the sun and moon are held in their 
positions ; under the mighty rule of this Immut¬ 
able, O Gargi, heaven and earth maintain their 
positions ; under the mighty rule of this Immut¬ 
able, O Gargi, moments, Muhurtas,^ days and 
nights, fortnights, months, seasons and years are 
held in their respective places ; under the mighty 
rule of this I^nmutable, O Gargi, some rivers 
flow eastward from the White Mountains, others 
flowing westward continue in that direction, 


1 Equivalent to about 48 minutes. 
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and still others keep to their respective courses ; 
under the mighty rule of this Immutable, 
O Gargi, men praise those that give, the gods 
depend on the sacrificer, and the Manes on 
independent offerings (Darvihoma). ^ 

The Sruti, by attempting to negate various attri¬ 
butes of the Immutable, has indicated Its existence. 
Yet, anticipating the popular misconception about It, 
it adduces an inferential evidence in favour of Its 
existence: Under the mighty rule of this Immutable, 
the Brahman that has been known to be within all, 
immediate and direct—the self that is devoid of all 
attributes such as hunger, O Gargi, the sun and moon, 
which are like two lamps giving light to all beings at 
day and night respectively, are held in their positions, 
as a kingdom remains unbroken and orderly under the 
mighty rule of a king. They must have been created 
for the purpose of giving light by a Universal Ruler 
who knows of what use they will be to all, for they 
serve the common good of all beings by giving light, 
as we see in the case of an ordinary lamp.® Therefore 
That exists which has made the sun and moon and 
compels them, although they are powerful and inde¬ 
pendent, to rise and set, increase and decrease, 
according to fixed place, time and causes.® Thus there 

^ A class of ofEerings which have neither any subsidiary 
parts nor are themselves subsidiary to any sacrifice. ' 

* As from a lamp we infer the existence of its maker, 
so from the sun and moon we infer the existence of an 
omniscient God, 'the Immutable.* 

* Adt?ta or the resultant of the past work of beings. 
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exists their mighty Ruler, the Immutable, as the lamp 
has its maker and regulator. Under the mighty rule 
of this Immutable, O Gdrgl, heaven and earth main¬ 
tain their positions, although they are by nature subject 
to disruption because of having parts, inclined to fall 
owing to their weight, liable to separate, being a com¬ 
pound, and are independent, being each presided over 
by a conscious deity identifying itself with it. It is this 
Immutable which is like a boundary wall that preserves 
the distinctions among things—keeps all things within 
their limits ; hence the sun and moon do not traasgress 
the mighty rule of this Immutable. Therefore Its 
existence is proved. The unfailing sign of this is the 
fact that heaven and earth obey a fixed order ; this 
would be impossible were there not a conscious, 
transcendent Ruler. Witness the Mantra, 'Who has 
made heaven powerful and the earth firm' (R. X. 
cxxi. 5). 

Under the mighty rule of this Immutable, 0 Gdrgl, 
moments, Muhurtas, etc.—all these divisions of time, 
which count all things past, present and future that are 
subject to birth— are held in their respective places. 
As in life an accountant appointed by his master care¬ 
fully calculates all items of income and expenditure, so 
are these divisions of time controlled by their master, 
the Immutable. Similarly some rivers, such as the 
Ganges, flow eastward from the White Mountains, the 
Himalayas, for instance, and they, notwithstanding 
their power to do otherwise,^ keep to their original 

* Since the deities identifying themselves with these 
are sentient beings. 
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coursas; this too indicates a Ruler. Others -flowing 
westward, such as the Indus, continue in that direction, 
and still others keep to their respective courses, do not 
deviate from the courses they have taken ; this is 
another indication. 

Moreover, even learned men praise those that give 
gold etc., even at a personal sacrifice. Now the con¬ 
junction and disjunction of gifts, their donors and their 
recipients arc seen to take place before our eyes in this 
very life. But the subsequent recombination (of the 
donor and the fruit of his gift) is a matter we do not 
directly see. Still people praise the charitable, for they 
observe on other evidence that those that give are 
rewarded. This would be impossible were there no 
Ruler who, knowing the various results of actions, 
brought about this union of the giver and the reward, 
for the act of giving obviously perishes then and there. 
Therefore there must be someone who connects the 
givers with the results of their charity. 

Objection : Cannot the extraordinary result of an 
action (Apurva) serve this purpose? 

Reply : No, for there is nothing to prove its 
existence 

Objection : Does not the same objection apply to 
tJie Ruler too? 

Reply : No. for it is an established fact that the 
Snitis seek to posit His existence. We have already 
fP- 53) said that the Sruits aim at delineating the 
Reality. Besides, the implication on which the theory 
of the extraordinary ^result depends is out of place, for 
the fruition can be otherwise accounted for. We 
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observe that the reward of service is obtained from the 
person served ; and as service is an act. and sacrifices, 
gifts, offering oblations in the fire, etc., are just as 
much acts, it stands to reason that the reward for their 
performance should come from those in whose honour 
they are performed, viz. God and so forth. Since wc 
can explain the obtaining of rewards without sacrificing 
the directly observed inherent power of acts, it is 
improper to sacrifice that power. Moreover, it involves 
a superfluity of assumptions. We must assume either 
God or the extraordinary result. Now we observe that 
it is the very nature of an act of service that it is 
rewarded by the person served, not by the extra¬ 
ordinary result : and no one has ever actually experi¬ 
enced this result. So (in your view) we have to- 
assume that the extraordinary result, which nobody 
has ever observed, exists ; that it has the power to 
confer rewards ; and that having this power, it does 
in addition confer them. On our side, however, we 
have to assume only the existence of the person 
served, viz. God, but neither His power to confer 
rewards nor His exercise of it, for we actually observe 
that the person served rewards the service. The 
grounds for inferring His existence have already been 
shown in the text: * Heaven and earth maintain their 
positions,' etc. (this text). Likewise the gods, although 
they are so powerful, depend on the sacrificer for their 
livelihood—for such means of subsistence as the 
porridge and cakes. That in spite of their ability to 
live otherwise they have taken to this humiliating 
course of life, is possible only because of the mighty 
rule of the Lord. Similarly the Manes depend for 
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their sul>sisteiice on independent offerings. The rest is 
to be explained as before. 


^ ^quT:;-3|!q ?mcl^ 



?? aincr: II \o II 


10. He, O Gargi, who in this world, with¬ 
out knowing this Immutable, offers oblations in 
the fire, performs sacrifices and undergoes 
austerities even for many thousand years, finds 
all such acts but perishable ; he, O Gargi, who 
departs from this world without knowing this 
Immutable, is miserable. But he, 0 Gargi, who 
departs from this world after knowing this 
Immutable, is a knower of Brahman. 

Here is another reason for the existence of the 
Immutable, because until one knows It one is bound 
to suffer transmigration ; and That must exist, the 
knowledge of which puts a stop to it, for this is but 
logical. 

Objection : May not rites alone do this? 

Reply: No, he, 0 Gargi, who in this world, 
without knowing this Immutable, offers oblations in 
the fire, performs sacrifices and undergoes austerities 
even for many thousand years, finds all such acts but 
perishable. After he has enjoyed their fruits, those 
rites are inevitably exhausted. Besides, that mighty 
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Ruler, the Immutable, exists, by knowing which 
misery is at an end—transmigration is stopped, and 
not knowing which the ritualist is miserable—enjoys 
only the results of his rites and moves in an endless 
series of births and deaths. So the text says: He, 
0 Gdrgi, who departs from this world without know¬ 
ing this Immutable, is miserable, like a slave etc. 
bought for a price. Bui he, 0 Gdrgi, who departs 
from this world after knowing this Immutable, is a 
knower of Brahman. 

It may be contended that like the heat and light 
of fire, the rulership of the Immutable is natural to the 
insentient Pradhana (of the Sarhkhyas, and not to 
Brahman). The reply is being givpn: 

5Ti[T aTOH 

sufirarTrT 3[S, 

«i li U n 

II. This Immutable, O Gargi, is never seen 
but is the Witness ; It is never heard, but is the 
Hearer ; It is never thought, but is the Thinker ; 
It is never known, but is the Knower. There is 
no other witness but This, no other hearer but 
This, no other thinker but This, no other knower 
but This. By this Immutable, 0 Gargi, is the 
(unmanifested) ether pervaded. 

This Immutable, O Gargi, is never seen by any¬ 
body, not being a sense-object, but is Itself the 
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Witness, being vision itself. Likewise It is never 
heard, not being an object of hearing, but is Itself the 
Hearer, being hearing itself. So also It is never 
thought, not being an object of the mind, but is Itself 
the Thinker, being thought itself. Similarly It is never 
known, not being an object of the intellect, but is 
Itself the Knower, being intelligence itself. Further, 
there is no other witness but This, the Immutable ; this 
Immutable Itself is everywhere the Witness,;the subject 
of vision. Similarly there is no other hearer but This ; 
this Immutable Itself is everywhere the Hearer. 
There is no other thinker hut This ; this Immutable 
Itself is everywhere the Thinker, thinking through all 
minds. There is no other knower hut This ; this 
Immutable Itself—neither the insentient Pradhana nor 
anything else—is the Knower, knowing through all 
intellects. By this Immutable, 0 Gdrgi, is the (un¬ 
manifested) ether pervaded. The Brahman which is 
immediate and direct, which is the self within all and 
is beyond the relative attributes of hunger etc., and by 
which the (unmanifested) ether is pervaded, is the 
extreme limit, the ultimate goal, the Supreme 
Brahman, the Truth of truth (the elements) beginning 
with earth and ending with the ether. 

m snaorr ^ ipJjvsf 

51 ^ 5ng 

5 f ii ti 

12 . She said, 'Revered Brahmanas, you 
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should consider yourselves fortunate if you can 
get off from him through salutations. Never shall 
any of you beat him in describing Brahman.' 
Then the daughter of Vacaknu kept silent. 

Ske said : ^Revered Brdhmanas, listen to my 
words. You should consider yourselves fortunate if 
you can get off from him, Yajnavalkya, through 
salutations, by saluting him. You must never even 
think of defeating him, much less do it. Why? 
Because never shall any of you beat him, Yajhavalkya, 
in describing Brahman. I already said that if he 
answered my two questions, none could beat him. I 
still have the conviction that in describing Brahman 
he has no match.' Then the daughter of Vacaknu 
kept silent. 

In the section dealing with the Internal Ruler it 
has been said, 'Whom the earth does not know,' and 
'Whom no being knows.' Now what is the similarity 
as well as difference among the Internal Ruler whom 
they do not know, those who do not know Him, and 
the conscious Principle which, being the subject of the 
activities of vision etc. of all things, is spoken of as the 
Immutable? 

Regarding this^ some say: The Internal Ruler 
is the slightly agitated state of the ocean of Supreme 
Brahman, the Immutable, which never changes its 
nature. The individual self, which does not know that 


1 Some one-sided views within the Vedantic school itself 
are being presented. 
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Internal Ruler, is the extremely agitated state of that 
ocean. They also imagine five^ other states of Brah¬ 
man ; again they maintain that Brahman has eight* 
states. Others say that these are but the powers of 
the Immutable, which, according to them, has un¬ 
limited powers. Still others maintain that these are 
modifications of the Immutable. 

Now the states and powers are inadmissible, for 
the Srutis declare the Immutable to be beyond the 
relative attributes of hunger etc. Certainly one and 
the same thing cannot simultaneously be both beyond 
hunger etc. and subject to those conditions. The 
same argument applies to the Immutable having 
powers, while the flaws in attributing modifications 
and parts to the Immutable have already been pointed 
out m the second chapter (p. 300). Hence all these 
views are wrong. 

What then is the difference among them? It is all 
due to the limiting adjuncts, we reply: intrinsically 
there is neither difference nor identity among them, 
for they are by nature Pure Intelligence, homogeneous 
like a lump of salt. Witness the Sruti texts: 'Without 
prior or posterior, without interior or exterior' (II. v. 
19), and 'This self is Brahman' (Ibid.) ; also in the 
Mundaka Upanisad: 'It includes the interior and 
exterior, and is unborn' (II. i. 2). Therefore the un¬ 
conditioned Self, being beyond speech and mind, un¬ 
differentiated and one, is designated as 'Not this, not 
this'; when It has the limiting adjuncts of the body 

^ Viz. the individual, species, Viraj, Sutra and destiny. 

2 Viz. the above five together with the Undifferentiated, 
the Witness and the individual self. 
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and organs, which arc characterised by ignorance, 
desire and work. It is called the transmigrating 
individual self ; and when the Self has the limiting 
adjunct of the power of (Maya manifesting through) 
eternal and unlimited knowledge. It is called the 
Internal Ruler and Is vara. The same Self as by 
nature transcendent, absolute and pure, is called the 
Immutable and Supreme Self. Similarly, having the 
limiting adjuncts of the bodies and organs of Hiranya- 
garbha, the Undifferentiated, the gods, the species, the 
andividuaJ, men, animals, spirits, etc., the Self assumes 
those particular names and forms. Thus have we 
explained this through the Sruti passage: Tt moves, 
and does not move' (1^. 5). In this light alone such 
texts as. This is your self (that is within all)' (III. iv. 
1-2 ; III. V. i), 'He is the inner Self of all beings' 
(Mu. 11 . i. 4), This (self) being hidden in all beings,' 
etc. (Ka. III. 12), Thou art That' (Ch. VI. viii. 7), 
T Myself am all this' (Ch. VII. xxv. i), 'All this is 
but the Self' (Ibid. 2), and There is no other witness 
but Him' (III. vii. 23), do not prove contradictory ; 
but in any other view they cannot be harmonised. 
Therefore they differ only because of their limiting 
adjuncts, but not otherwise, for all the Upanisads 
conclude : 'One only without a second' (Ch. VI. ii. i). 


34 



SECTION IX 


The Brahman that is within all has been indicated 
by a description of how, in the series of things begin¬ 
ning with earth ranged according to their density, each 
preceding item is pervaded by the succeeding one. 
And that Brahman has been described as the Ruler of 
the diverse fonns of the Sutra (such as earth) which 
are comprised in the differentiated universe, because 
in it the indications of this relation are so much more 
patent. The present section, named after Sakalya, is 
introduced in order to convey the immediacy and 
directness of that Brahman by a reference to the 
contraction and expansion of the different gods who 
are ruled by It. 

IsT m^r- 

w 

jfRrr, 

^ ; 

5 •, 

5wr 

I 5 

; 

^ ?iT?ra5^% 5 ^ 5 

sRcTft^^rq^gsftg snen, 5ft ?r 

II \ II 




3 - 9 I] 


BRHADARANYAKA UPANl^AD 


531 


I. Then Vidagdha, the son of Sakala, asked 
him. 'How many gods are there, Yajhavalkya ?’ 
yajnavalkya decided it through this (group of 
Mantras known as) Nivid (saying), ‘As many as 
are indicated in the Nivid of the Visvadevas— 
three hundred and three, and three thousand and 
three.’ ‘Very well.’ said Sakalya, ‘how many 
gods are there, Yajhavalkya?’ ‘Thirty-three.’ 
‘V’ery well,’ said the other, ‘how many gods are 
there, Yajhavalkya?’ ‘Six.’ ‘Very well’ said 
Sakalya, ‘ how many gods arc tliere, Yajha¬ 
valkya?’ ‘Three.’ ‘Very well,’ said the other, 
‘how many gods are there, Yajhavalkya?’ 
‘Two.’ ‘Very well,’ said Sakalya, ‘how many 
gods are there, Yajhavalkya?’ ‘One and a 
half.’ ‘Very well,’ said the other, ‘how many 
gods are there, Yajhavalkya?’ ‘One.’ ‘Very 
well,’ said Sakalya, ‘which are those three 
hundred and three and three thousand and 
three?’ 

Then Vidagdha, the son of Sakala, asked him, 
'How many gods are there, Yajhavalkya?' Yajha¬ 
valkya decided the number asked for by Sakalya 
through this Nivid that is just going to be mentioned. 
'As many gods as are indicated in the Nivid of the 
eulogistic hymn on the Vi§vadevas.' The Nivid is a 
group of verses giving the number of the gods, which 
are recited in the eulogistic hymn on the Visvadevas. 
‘There are as many gods as are mentioned in that 



532 


brhadaranyaka upanisad 


[3.9.1 


Nivicl/ Which is that Nivid? The words of that 
Nivid are quoted: 'Three hundred and three gods, and 
again three thousand and three gods. So many gods 
are there.' 'Very well,* said Sdkalya, 'you know 
their intermediate number correctly/ He next asks 
the smaller number of these very gods, 'How many 
gods are there, Ydjhavalkya?* (Yajhavalkya answers 
one by one:) Thirty-three, six, three, two, one and a 
half, and one. After asking the larger and the smaller 
number of the gods, he now asks about their identity, 
'Which are those three hundred and three, and three 
thousand and three?* 

^ 

w:, ^ sRrrqf^ 

IIR ii 

2 . Yajnavalkya said, ‘These are but the 
manifestations of them, but there are only thirty- 
three gods.’ ‘Which are those thirty-three?’ 
‘The eight Vasus, the eleven Rudras and the 
twelve Adityas—these are thirty-one, and Indra 
and Prajapati make up the thirty-three.' 

Ydjnax’alkya said, 'These, the three hundred and 
three etc., are but the manifestations of them, the 
thirty-three gods. But really there are only thirty- 
three gods.’ ‘Which are those thirty-three?’ The 
reply is being given: 'The eight Vasus, the eleven 
Rudras and the twelve Adityas—these are thirty-one, 
and Indra and Prajapati make up the thirty-three,’ 
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T-Fj[q T! ^ Ji^prrfoT 

^3^ %ftr% cr^nrs;^^ ii ^ ii 

3. ‘Which are the Vasus?’ ‘Fire, the 
earth, the air, the sky, the sun, heaven, the 
moon and the stars—these are the Vasus, for in 
these all this is placed ; therefore they are called 
Vasus.' 

'Which arc the Vasus?* The identity of each 
group of the gods is being asked. 'Fire, the earth/ 
etc.—from fire up to the stars are the Vasus. Trans¬ 
forming themselves into the bodies and organs of all 
beings, which ser\^e as the support for their work and 
its fruition, as also into their dwelling-places, these 
gods help every being to live, and they themselves live 
too. Because they help others to live, therefore they 
are called Vasus. 

5S[T 55^ snort:, ; 

II« II 

4. ‘Which are the Rudras?’ ‘The ten 
organs in the human body, with the mind as the 
eleventh. When they depart from this mortal 
body, they make (one's relatives) weep. Because 
they then make them weep, therefore they are 
called Rudras.' 

'Which are the Rudras?’ ‘The ten sensory and 
motor organs in the human body, with the mind as 
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the eleventh. When they, these organs, depart from 
this mortal body, after a person has completely ex¬ 
perienced the results of his past work, they make his 
relatives weep. Because they then make them weep 
(Rud), therefore they are called Rudras.' 

WkW ; 51^ # JTnSIT: 

?FOTl^I%qT II II 

5. ‘Which are the Adityas?' ‘The twelve 
months (are parts) of a year ; these are the 
Adityas, for they go taking all this with them. 
Because they go taking all this with them, there¬ 
fore they are called Adityas.' 

'Which are the Adityas?* Tt is well known that 
the twelve months are parts of a year ; these are the 
Adityas. How? For as they rotate they go taking a 
person's longevity and the results of his work with 
them. Because they go taking (Ada) all this with 
them, therefore they are called Adityas." 

m "- 5 5 

; mm II ^ II 

6. ‘Which is Indra, and which is Praja- 
pati?’ ‘Ihe cloud is Indra, and the sacrifice is 
Prajapati.’ ‘Which is the cloud?' ‘Thunder 
(strength).’ ‘Which is the sacrifice?’ ‘Animals.’ 
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* Which is Indra, and which is Prajdpati?* *The 
cloud is Indra, and the sacrifice is Prajdpati/ * Which 
is the cloud?" 'Thunder/ i.e. vigour or strength, 
which kills others ; that is Indra, for it is his function, 
‘Which is the sacrifice?* 'Animals/ for they are the 
means of a sacrifice. Because a sacrifice has no form 
of its own and depends on its means, the animals, 
therefore tliey are called sacrifice. 

gns[cq^ ^ ll vs ii 

7. ‘Which are the six (gods)?' ‘Fire, the 
earth, the air the sky, the sun and heaven— 
thes(^ are the six. Because all those (gods) are 
(comprised in) these six.' 

‘Which are the six (gods)?' The same gods, fire 
ind the rest, that are classed as Vasus, leaving out the 
rnooii and the stars, become six in number. ‘Because 
all those (thirty-three and other gods) that have been 
spoken of are these six/ In other words, the Vasus 
and others that have been enumerated as details are 
included in these six. 

^ ^ ^ ; 

5 % w 11 

8 ‘Which are the three gods?' ‘These 
three worlds, because in these all those gods 
sn; comprised.’ ‘Which are the two gods?’ 
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‘Matter and the vital force/' ‘Which are the 
one and a half?' ‘This (air) that blows/ 

'Which are the three gods?' "These three worlds/ 
The earth and hre taken together make one god, the 
sky and air make another, and heaven and the sun 
make a third : these are the three gods. Because in 
these three gods all the gods are comprised, therefore 
these are the three gods ; this is the view of a certain 
section of philologists. 'Which are the two gods?' 
'Matter and the vital force '—these are the two gods ; 
that is to say, these include all the gods that have been 
enumerated. 'Which are the one and a half?' 'This 
air that blows/ 

cI^Tg:, ^ 3I5!I ; 

nrnr sq cfgl II 5 II 

9. ‘Regarding this some say, “Since the 
air blows as one substance, how can it be one and 
a half?" It is one and a half because through 
its presence all this attains surpassing glory/ 
‘Which is the one god?' ‘The vital force 
(Hirariyagarbha) ; it is Brahman, which is called 
Tyat (that)/ 

"Regarding this some say in objection, ""Since the 
air blows as one substance, how can it be one and a 
half?" It is one and a half because through its 
presence all this attains surpassing glory/ "Which is 
the one god?* "The vital force ; it, the vital force, is 

1 The vital force in its cosmic asf^ect, or Hiraijyagarbha, 
is meant. So also in the next paragraph. 
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Brahman, for it is vast, being the sum total of all the 
gods. And this Brahman is called Tyat (that),' which 
is a word denoting remoteness. Thus the gods are one 
as well as many. The infinite number of gods are 
included in the limited number mentioned in the Nivid ; 
these again are included in the successive (smaller) 
numbers, thirty-three and so on, up to the? one vital 
force. It is this one vital force which expands into all 
those numbers up to the infinite. Thus the vital force 
alone is one and infinite as well as possessed of the 
intermediate numbers. That this one god. the vital 
force, has different names, forms, activities, attril:)utes 
and powers is due to individual differences of quali¬ 
fication . ^ 

Now eight other forms of that same vital force 
which is a form of Brahman are being set forth: 

qJITcS!! •, ^ :nr^: ^ ^ ; 

w II ^0II 

10 . ‘He who knows that being whose abode 
is the earth, whose instrument of vision is fire, 
whose light is the Manas, and who is the ulti¬ 
mate resort of the entire body and organs, knows 
truly, O Yajnavalkya.’ ‘I know that being of 

^ People perform different kinds ni meditation and riles, 
and acquire different grades of mental culture, thereby attain¬ 
ing identity with fire etc. which are all parts of the cosmic 
vital force. Hence the above differences. 
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whom you speak—who is the ultimate resort of 
the entire body and organs. It is the being who 
is identified with the body. Go on, Sakalya.' 
‘Who is his deity (cause)?' 'Nectar (chyle),' 
said he. 

He who knows that being or god whose abode is 
the earth, whose instrument of vision is fire : ‘Loka' 
here means that through which one sees ; that is to say, 
who sees through fire. Whose light is the Manas, who 
considers the pros and cons of a thing through the 
Manas. In other v*^ords, this god has the earth for his 
body and fire for his eye, weighs things through the 
mind, identifies himself with the earth, and is possessed 
of a body and organs. And ic^ho is the ultimate resort 
of the entire body and organs. The idea is this: As 
the skin, flesh and blood derived from the mother, 
which stand for the field, he is the ultimate res()rt of 
the bone, marrow and sperm derived from the father, 
which stand for the seed, as well as of the organs. He 
who knows it as such knoivs truly, is a scholar. You 
do not know him, Yajnavalkya, but still pos^j as 
a scholar. This is his idea. 

‘If knowing him confers scholarship, / know that 
being of whom you sfieak—who is the ultimate resort 
of the entire body and organs.' Then Sakalya must 
have said, Tf you know that being, tell me wdiat his 
description is.' ‘Listen what it is,' says the other, 
T 7 is the being who is identified with the body, which 
preponderates in earthy elements, i.e. who is represent 
ed by the three constituents of the body, or sheaths, as 
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they are called, derived from the mother—that is the 
god about whom you have asked, Sakalya. But there 
is something more to be said about him by way of 
description ; go on, Sdkalya, i.e. ask about it/ Thus 
challenged, he was furious like a goaded elephant and 
said, *Who is his deity, the deity of that god identified 
with the body ? ’ That from which something emanates 
has been spoken of in this section as the deity of that 
thing. * Nectar,’ said he, ‘Nectar' here means chyle, 
or the watery essence of the food that is eaten, which 
produces the blood derived from the mother ; for it 
generates the blood stored in a woman, and this blood 
produces the skin, flesh and blood of the foetus, which 
are the support of its bone, marrow, etc. The 
rx)mmon portions of the next seven paragraphs need 
no explanation. 

i ^ ^ qwr 

?wrc«r; ^ ^ ; 

SKT •, n U II 

IT. ‘He who knows that being whose abode 
IS lust, whose instrument of vision is the intellect, 
whose light is the Manas, and who is the ultimate 
resort of the entire body and organs, knows 
truly, O Yajnavalkya.' ‘I know that being of 
whom you speak—who is the ultimate resort of 
th(' entire body and organs. It is the being who 
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is identified with lust. Go on, Sakalya.' ‘Who 
is his deity?' ‘Women,' said he. 

‘Whose abode is lust/ or the desire for sex 
pleasures ; that is, who has lust as his body. 'Whose 
instrument of vision is the intellect/ i.e. who sees 
through the intellect. 'It is the being identified with 
lust/ and the same in the body as well. ‘Who is his 
deity?' ‘Women/ said he, for men's desire is inflamed 
through them. 

?f 3^ fg?irc^^qTfjR: tospih, ^ t 

I I? gr m 3^'* 

?wirsr; ^ Qigreigrr^ 5^: ^ fw-, gfg ?)Tf^ 

•, il ii 

. 12 . ‘He who knows that being whose abode 
is colours, whose instrument of vision is the eye, 
whose light is the Manas, and who is the ultimate 
resort of the entire body and organs, knows 
truly, 0 Yajhavalkya.' ‘I know that being of 
whom you speak—who is the ultimate resort of 
the entire body and organs. It is the being who 
is in the sun. Go on. Sakalya.’ ‘Who is his 
deity?’ ‘Truth (the eye),’ said he. 

‘Whose abode is colours.’ white, black, etc. ‘It 
is the being who is in the sun.’ for he is the particular 
effect of all colours.’* ‘Who is his deity?' ‘Truth.’ 


^ Being produced by tliem for their own manifestation 
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said he, 'Truth' here means the eye, for the sun 
among the gods is the product^ of the eye in one's 
body. 


qt # 3 55 «r 'TCiqim, ^ 

I qr 3 ?f ci 55^ saqJEqicqsf: 

»roqiT ?wn?«l •, q f^qjq aifdWciSR: 55q: 

qq:, q^q ; ?r5q qq ^q^ ; %t ffe 

ftqra II w II 

13. ‘He who knows that being whose abode 
is the ether, whose instrument of vision is the 
ear, whose light is the Manas, and who is the 
ultimate resort of the entire body and organs, 
knows truly, O Yajnavalkya.' ‘I know that 
being of whom you speak—who is the ultimate 
resort of the entire body and organs. It is the 
being who is identified with the ear and with the 
time of hearing. Go on, Sakalya.' ‘Who is 
his deity?' 'The quarters,’ said he. 

'Whose abode is the ether,’ etc. 'It is the being 
who is identified with the ear and particularly with the 
time of hearing.’ 'Who is his deity?’ 'The quarters,’ 
said he, for (the Srutis say) it is from the quarters that 
this particular being within the body is produced. 

qq qq qjpnqqqil^, cqq qqhqVfq;, qt 


I So says the Sniti (e.g. R. X. xc. 13). 
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W qwc«j ; q W^T ^ q w q : 3^* ^q:, 

?rr«K^ •, qiT il 11 

14. ‘He who knows that being whose abode 
is darkness, whose instrument ot vision is the 
intellect, whose light is the Manas, and who is 
the ultimate resort of the entire body and organs, 
knows truly, O Yajhavalkya.’ ‘1 know that 
being of whom you si)eak—who is the ultimate 
resort of the entire body and organs. It is the 
being who is identified with shadow (ignorance). 
Go on, Sakalya.’ ‘Who is his deity?’ ‘Death,’ 
said he. 

'Whose abode is darkness' such as that of the 
night. In the body ‘it is the being identified with 
shadow, or ignorance.’ 'Who is his deity?' 'Death.' 
said he. Among the gods this is his cause (according 
to the Srutis). 

l qi sit ?r 3^ TO- 

q*nc«i ? 35^: ^ qq:, 

^ w 5 II II 

15. ‘He who knows that being whose abode 
is (particular) colours, whose instrument of vision 
is Ae eye, whose light is the Manas, and who is 
the ultimate resort of the entire body and organs. 
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knows truly, O Yajfiavalkya/ 'I know that 
being of whom you speak—who is the ultimate 
resort of the entire body and organs. It is the 
being who is in a looking-glass. Go on, Sakalya.' 
‘Who is his deity?' ‘The vital force,' said he. 

'Whose abode is colours/ In paragraph 12 colours 
in general were referred to ; but here particular colours, 
those that reflect, are meant. The particular abode of 
the god who dwells in these colours is reflecting objects 
such as a looking-glass. *Who is his deity?* 'The 
vital force/ said he. That being called reflection 
emanates from the vital force.* 

^ 31? ?r 3^4 qcr- 

^WTcar ? ^ 3^: ^ et^sr ; 

^ 5 11 U «i 

16. ‘He who knows that being whose abode 
is water, whose instrument of vision is the 
intellect, whose light is the Manas, and who is 
the ultimate resort of the entire body and organs, 
knows truly, O Yajfiavalkya.' ‘I know that 
being of whom you speak—who is the ultimate 
resort of the entire body and organs. It is the 
being who is in water. Go on, Sakalya.' ‘Who 
is his deity?' ‘Varuna (rain),' said he. 

* Being dependent on friction etc., which require 
strength. 
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* Whose abode is water* in general. He specially 
lives in the water of reservoirs, wells, tanks, etc. *Who 
is his deity?' 'Varuna (rain).* Because the water 
that is (drunk and) forms the body comes from rain ; 
it is again the cause of the w^ater of reservoirs etc.^ 


1 m si? ^ 35^ y^wirJR: qrr- 
?lor Wcsi., ^ jsuT?!: 35^: ^«r:, 

5 SRI sraiq^fq 11n 

17, ‘He who knows that being whose abode 
is the seed, whose instrument of vision is the 
intellect, whose light is the Manas, and who is 
the ultimate resort of the entire body and organs, 
knows truly, O Yajnavalkya.’ ‘I know that 
being of whom you speak—who is the ultimate 
resort of the entire body and organs. It is the 
being who is identified with the son. Go on, 
Sakalya.’ ‘Who is his deity ?’ ‘Prajapati (the 
father),’ said he. 

‘Whose abode is the seed.' ‘It is the being 
identified with the son,’ who is the particular abode 
of the being w'ho inhabits the seed. 'The being iden¬ 
tified with the son’ here means the bones, marrow and 
seed derived from the father. ‘Who is his deity?’ 


* Through the person who digs them. 
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‘Prajdpati/ said he. 'Prajapati' here means the father, 
for from him the son is bom. 

5!ITSR^% Sna^in 

II \c ii 

i8. 'Sakalya/ said Yajfiavalkya, 'have 
these Vedic scholars made you their instrument 
for burning charcoals?* 

For the sake of meditation one and the same vital 
force has been inculcated in eight different forms ; each 
god having three divisions, viz. abode (general form), 
being (special manifestation) and deity (cause), is but 
a form of the vital force. The text now goes on to 
show how the same vital force, divided into five forms 
according to the different quarters, is unified in the 
mind. When Sakalya kept silent, Yajnavalkya ad¬ 
dressed him, subjecting him to the spell of an evil 
spirit, as it were. *Sdkalya/ said he, *have these 
Vedic scholars made you their instrument for burning 
charcoals such as fire-tongs?* The particle ‘svid* 
denotes deliberation. He means, ‘They must have 
done so, but you do not perceive that you are being 
consumed by me.* 

II II 

19. 'Yajnavalkya,' said Sakalya, ‘is it 
because you know Brahman that you have 
thus flouted these Vedic scholars of Kuru and 
Pancala?’ ‘I know the quarters with their 

35 
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deities and supports/ ‘If you know the quarters 
with their deities and supports— 

'Ydjhavalkya/ said Sdkalya, 'is it because you 
know Brahman that you have thus flouted these Vedic 
scholars of Kuru and Pahcdla by suggesting that they 
themselves were afraid and made me their fire-tongs?' 
Yajhavalkya said, 'This is my knowledge of Brahman 
—what is it?—that / know the quarters, i.e. the medi¬ 
tation concerning them ; not the quarters alone, but 
with their presiding deities and supports as well/ The 
other said, 'If you know the quarters with their deities 
and supports, i.e. if you say you know the meditation 
with its results— 

# 5 f % 5 5 

eufeis 5 If 

f& snsnfa, sfi|[ 

sr&fswf^ 5 11 ro \\ 

20. ‘What deity are you identified with in 
the east?’ ‘With the deity, sun.’ ‘On what 
does the sun rest?’ ‘On the eye.’ ‘On what 
does the eye rest?’ ‘On colours, for one sees 
colours with the eye.’ ‘On what do colours 
rest?’ ‘On the heart (mind),’ said Yajnavalkya, 
‘for one knows colours through the heart ; it is 
on the heart that colours rest.' ‘It is just so, 
Yajnavalkya.’ 

'What deity are you identified with in the east? 
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—what deity have you who are identified with the 
quarters?' Yajfiavalkya, realising his own heart or 
mind—divided in five fonns according to the quarters 
and identified with the quarters—and through it the 
whole universe, as his own self, stood facing the east, 
with the conviction that he was the quarters. We 
gather this from his claim that he knew the quarters 
with their supports, ^akalya according to Yajha- 
valkya's statement asks, 'What deity are you identi¬ 
fied with in this quarter?' Everywhere in the Vedas 
it is stated that in this very life one becomes identified 
with and attains the god one meditates upon. It will 
be stated further on, 'Being a god, he attains the 
gods' {IV. i. 2). The id(‘a is this: You are identified 
with the quarters ; who is your presiding deity in the 
east?—as the east, which deity are you united with? 
Yajnavalkya said: ‘With the deity, sun —the sun is 
my deity in the east.' This is in substantiation of his 
claim that he knew the quarters with their deities ; the 
other part, that relating to their supports, remains to 
be dealt with ; so the text goes on: 'On what does the 
sun rest?’ ‘On the eye/ for the Vedic Mantras and 
their explanatory portions—for instance, ‘From the eye 
the sun was produced' (R. X. xc. 13, etc.) and 'From 
the eye came the sun' (Ai. I. 4)—say that the sun is 
produced from the eye that is in the body ; and an 
effect rests on its cause. * On what does the eye rest?* 
'On colours/ The eye, itself a modification of colours, 
is directed by them so as to perceive them ; it is pro¬ 
duced by those very colours that direct it to perceive 
them. Therefore the eye, together with the sun, and 
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the east, and all that lie in the east, rests on colours ; 
the entire east, together with the eye, is but colours. 
'On what do tliese colours rest?* 'On the heart/ said 
Ydjhavalkya. Colours are made by the heart ; it is 
the heart that is transformed into them, 'for everybody 
knows colours through the heart/ 'Heart' here refers 
to the intellect and Manas taken together (i.e. mind). 
Therefore 'it is on the heart that ' colours rest/ The 
idea is that since one remembers colours, lying as 
impressions, through the heart, therefore colours rest 
on the heart. ‘It is just so, Ydjhavalkya/ 

srirJiRr; f•, qjftwg si%- 

^ s[%an ; ipfeisg ?sr5T 

5 ft sTHrft, 

^ srgT si[%fg?fT JicRftft; qq^?Rns!r- 

qm II RK II 

21. ‘ What deity are you identified with in 

the south?’ ‘ With the deity, Yama (the god of 
justice). ' ‘ On what does Yama rest ? ' ‘ On the 
sacrifice.’ ‘On what does the sacrifice rest?*^ 
‘ On the remuneration (of the priests).' ‘ On 
what does the remuneration rest?’ ‘On faith, 
because whenever a man has faith, he gives 
remuneration to the priests; therefore it is on 
faith that the remuneration rests.’ ‘ On what 
does faith rest?’ ‘On the heart,’ said Yajna- 
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valkya, ‘ for one knows faith through the heart; 
therefore it is on the heart that faith rests.’ ' It 
is just so, Yajnavalkya.’ 

"What deity are you identified with in the south?’ 
etc., should be explained as before: Who is your 
deity in the south? 'With the deity, Yama —I am the 
south, and Yama is my deity.’ 'On what does Yama 
rest?’ 'On the sacrifice? Yama together with the 
south rests on the sacrifice, his cause. How can Yama 
be the effect of a sacrifice? This is b(.dng answered: 
The priests officiate in the sacrifice, and the sacrificer 
redeems it from them by means of the remuneiation, 
and wins the south together with Yama through that 
sacrifice. Hence Yama, being its effect, rests on the 
sacrifice, together with the south. 'On what does the 
sacrifice rest?’ 'On the remuneration (of the priests).’ 
The sacrifice is redeemed through the remuneration ; 
therefore it is the effect of the remuneration. 'On what 
does the remuneration rest?’ 'On faith? *Faith’ 
means liberality—faith in the Vedas coupled with devo¬ 
tion. How does the remuneration rest on faith? 
'Because whenever a man has faith, he gives remunera¬ 
tion to the priests ; if he has no faith, he does not give 
it. Therefore it is on faith that the remuneration rests/ 
'On what does faith rest?’ 'On the heart? said 
Yajnavalkya, Taith is a modification of the heart, for 
one knows faith through the heart, and a modification 
rests on that which has it ; therefore it is on the heart 
that faith rests/ 'It is just so, Ydjhavalkya/ 
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q»f5n55r&fg5T •, 

SJ%ferT f % ; >h: Sl%%?ri»f% •, 

5^ ?%, !if^ sirawf:, m-y 

f^rf^ ^ffer nf^iscT ^rarftfa j 

22. ' What deity are you identified with in 

the west ? ’ ' With the deity, Vanina (the god 

of rain). ’ ' On what does Varuna rest?' ' On 

water.' ‘On what does water rest?' ‘On the 
seed.' ‘ On what does the seed rest?' ‘ On the 
heart. Therefore do tlicy say of a new-born 
child who closely resembles (his father), that he 
has sprung from (his father's) heart, as it were— 
that he has been made out of (his father's) heart, 
as it were. Therefore it is on the heart that the 
seed rests.' ‘ It is just so, Yajnavalkya.' 

*What deity are you identified with in the west?* 
'With the deity, Varuna —^Varuna is my presiding deity 
in that direction.' * 0 n what does Varuna rest?* 'On 
water/ for Varuna is the effect of water. Witness the 
Srutis, ‘Faith is water' (Tai, S. I. vi. 8. i), and ‘From 
faith he created Varuna.' ‘On what does water rest?* 
'On the seed,* for the Sruti says, ‘From the seed was 
water created' (cf. Ai. L i. 4). ‘On what does the 
seed rest?* 'On the heart,* because the seed is the 
effect of the heart. Lust is a modification of the heart, 
for the seed issues from the heart of a man under its 
influence. 'Therefore do they say of a new-horn child. 
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who closely resembles (his father), that he has sprung 
from his father's heart, as it were, that he has been 
made out of (his father's) heart, as it were, as an ear¬ 
ring is made out of gold. Therefore it is on the heart 
that the seed rests,* *It is just so, Ydjhavalkya.* 

sifaig^; ^191 ifa, 

?=rc?f ira afal^fa; 5ic?i 

srfafsafiifa ffq fta ?ic?i 

sTRifa, m srfaisa 

Framsqq H II 

23. ‘ What deity are you identified with in 

the north?’ ‘ Witli the deity. Soma (the moon 
and tlie creeper)’ ‘On what does Soma rest?’ 
‘ On initiation. ’ ‘ On what does initiation rest?’ 

' On truth. Therefore do they say to one ini¬ 
tiated, " Speak the truth ”; for it is on truth that 
initiation rests. ’ ‘ On what does truth rest?' 

‘ On the heart,’ said Yainavalkya, ‘for one 

knows truth through the heart; therefore it is on 

the heart that truth rests.’ ‘ It is just so, 
Yajnavalkya.’ 

'What deity are you identified with in the north?’ 
’With the deity. Soma.’ ‘Soma’ here means both 
moon and creeper. 'On what does Soma rest?’ 'On 
initiation,’ for the initiated sacrificer purchases the 
Soma creeper, and sacrificing with that creeper along 
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with meditation, attains (his identity with) the north, 
presided over by the moon and named after her. 'On 
what does initiation rest?* *On truth.* How? Because 
initiation rests on truth, "therefore do they say to one 
initiated: Speak the truth/ lost the cause being spoilt, 
the effect also be spoilt. Therefore 'it is on truth that 
initiation rests.* 'On what does truth rest?* "On the 
heart/ said Ydjhavalkya, "for one knows truth through 
the heart ; therefore it is on the heart that truth rests/ 
"It is just so, Ydjhavalkya/ 

ftrfe II II 

24. ‘ What deity are you identified with in 

the fixed direction (above) ?’ ‘ With the deity, 

fire.’ ‘ On what does fire rest?’ ‘On speech.’ 
'On what does speech rest?' ‘On the heart.’ 

‘ On what does the heart rest ?’ 

‘What deity are you identified with in the fixed 
direction?’ Being the same to all who dwell round 
Mount Meru,‘ the direction overhead is called the 
fixed direction. ‘With the deity, fire,' for overhead 
there is more light, and fire is luminous. ‘On what 

1 See footnote on p. 49. The directions east, west, etc., 
vary according to the relative position of the dwellers around 
this mountain, the east being that in which they see the sun 
rise. But the direction overhead is obviously constant to all 
of them. 



3 ‘ 9 . 25 ] 


BRHADARANYAKA IJPANISAD 


553 


does fire rest?' 'On speech.' 'On what doe^ speech 
rest?' 'On the heart.' Now Yajnavalkya; through his 
heart extending in all directions, has realised all the 
quarters as his own self ; the quarters, with their 
deities and supports, are a part and parcel of him, and 
he is identified with name, colour (form) and action. 
Of these, colour together with the east is one with his 
heart. Mechanical rites, the act of procreation and 
rites combined with meditation, representing the south, 
west and north respectively, together with their results 
and presiding deities, arc likewise unified in his heart. 
And all names together with the overhead direction 
also reach his heart through speech. The whole uni¬ 
verse is comprised in these ; colour (form), action and 
name ; and all these are but (modifications of) the heart. 
I'herefore Sakalya asks about the heart, which is the 
embodiment of everything: 'On what does the heart 
rest?' 

ii ii 

25. ‘ You ghost,” said Yajnavalkya, ' when 

you think the heart is elsewhere than in us, 
(then the body is dead). Should it be elsewhere 
than in us, dogs would eat this body, or birds 
tear it to pieces.” 

'You ghost,’ said Ydjhavalkya, addressing him by 
a different name, ‘when you think the heart, or the 

1 Lit. that which vanishes at day time. 

2 Lit. churn it. 
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mind, which is the self^ of the body, is elsewhere than 
in us, (then the body is dead). Should it he elsewhere 
than in us, dogs would then eat this body, or birds 
tear it to pieces. Therefore the heart rests on me, i.e. 
the body'—this is the idea. The body also, as consist¬ 
ing of name, colour (lorm) and action, rests on the 
heart. 

rsr ssnejn g stfaM , am ^ 
aRifwg am: •, siqH 

afnis^ i saw §[% ; saw: a%%?r jcfe; 

^3^ ; 5Kimw5(w: ailtfecr •, ^ww ; 

53 aa %% ^icJTT, 

sr^ ^na^, a saa^, a 1 

acTTsawarnwrla, 

^ a^cnaparBwgi sRipticasKWri:, a c^aiaaai 
jaa ^5sg rf a ^ a a faa^afe, ^ 

faafawarfa 1 a ? a ^ ; am ? gaf 

^aara, sHa fwa aftarfWts^3ftfaaa|^faaTsa- 

awr: II II 

26. ‘ On what do the body and the heart’ 

rest?’ ‘On the Prana.’ ‘On what does the 
Prajaa rest?’ ‘On the Apana.’ ‘On what does 
the Apana rest?’ ‘On the Vyana.’ ‘On what 
does the Vyana rest?’ ‘On the Udana.’ ‘On 
what does the Udana rest?’ ' On the Samana.’ 
This self is That which has been described as 

^ fn a figurative sense 

2 Lit. you and (your) self. 
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‘ Not this, not this.’ It is imperceptible, for It 
is never perceived; undecaying, for It never 
decays; unattached, for It is never attached; 
unfettered—It never feels pain, and never suffers 
injury. ‘ These are the eight abodes, the ei'ght 
instruments of vision, the eight deities and the 
eight beings. I ask you of that Being who is 
to be known only from the Upanisads, who 
definitely projects those beings and (again) with¬ 
draws them into Himself, and who is at the same 
time transcendent. If you cannot clearly tell me 
of Him, your head shall fall off.’ Sakalya did 
not know Him; his head fell off; and robbers 
snatched away his bones, mistaking them for 
something else. 

'You have stated that the body and the heart— 
the effect and the instrument—rest on each other. I 
therefore ask you: On what do the body and the 
heart rest?’ ‘On the Prana’ : The body and the mind 
rest on the force called Prana.* 'On what does the 
Prana rest?’ 'On the Apdna’ : That force called 
Prana would go out (through the mouth and nostrils), 
were it not held back by the force called Apana. 'On 
what does the Apdna rest?’ ‘On the Vydna’ : That 
force called Apana would also depart (through the lower 
orifice) as the Prana would (through the mouth and 
nostrils), were they not both held back by the force 

* For the functions of these see commentary on I. v. 3. 
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called Vyana, which occupies aa intermediate position. 
'On what does the Vydna rest?' 'On the Uddna' : All 
the three forces would go out in all directions, were 
they not fixed, as to a post, to the Udana. *On what 
does the Uddna rest?' 'On the Samdna/ for all these 
forces rest on the Samana. The idea is this: The body, 
mind and the vital forces arc interdependent and work 
together as an orderly aggregate, dominated by the 
purpose of the individual self. Now that transcendent 
Brahman, which is immediate and direct, by which all 
these up to the ether are regulated, on which they rest, 
and by which they are pervaded, has to be described. 
Hence the text goes on: 

This self is That which has been described in the 
Madhukanda^ <25 'Not this, not this* (II. iii. 6 ). It is 
imperceptible, not perceivable. How? Because It is 
beyond the characteristics of effects, therefore It is im¬ 
perceptible. Why? For It is never perceived. Only a 
differentiated object, which is within the range of the 
organs, can be perceived : but the Self is the opposite 
of that. Similarly undecayin^. What is gross and 
made up of parts decays, as for instance the body ; 
but the Self is the opposite of that ; hence It never 
decays. Likewise unattached. A gross object, being 
related to another gross object, is attached to it ; but 
the Self is the opposite of that : hence It is never 
attached. Similarly unfettered, or free. Whatever is 
gross becomes bound ; but It, being the opposite of 
that, is free, and for that reason never feels pain. 
Hence also It never suffers injury. Being beyond 


J Consisting of chapters I and II. 
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such characteristics of effects as perception, decay, 
attachment and bondage. It never suffers injury, in 
other words, is never destroyed. 

The Sruti, out of eagerness, has set aside the order 
(of the dialogue), stepped out of the story and 
described in its own form the Being who is to be 
known only from the Upanisads. Then it resumes the 
garb of the story and savs (through Yajhavalkya): 
These are the eight abodes, described above (in para¬ 
graphs 10 to 17) in the words. ‘Whose abode is the 
earth,' etc.; the eight instruments of vision, tire etc.; 
the eight deities, referred to in, ‘ “Nectar (chyle)," 
said he,* etc. (par. 10); the eight beings, mentioned in, 
‘The being who is identified with the body* (Ibid.), 
etc. I ask you, who are proud of your learning, of 
that Being devoid of hunger etc. who is to be known 
only from the Upanisads, and through no other means 
of knowledge, who definitely projects those beings, 
those identified with the body etc,, divided into eight 
groups of four items‘ each, so as to constitute the 
universe as it is, and (again) withdraws them through 
the east etc. into Himself, i.e. into the heart (mind), 
and who is at the same time transcendent, beyond the 
attributes of the limiting adjuncts such as identifica¬ 
tion with the heart. If you cannot clearly tell me of 
Him, your head shall fall off, said Yajhavalkya. 
Sdkalya did not know that Being who is to be known 
only from the Upani^ds ; his head fell off. The story 
is ended. 'Sakalya did not know Him,* etc., is the 
narration of the Sruti. 

^ The abode, the instrument of vision, the light and tlie 
deity. 
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Further, robbers snatched away even his bones 
as they were being carried to his home by his dis¬ 
ciples for the funeral rites—why ?—mistaking them for 
something else, viz. treasure under transport. A 
previous anecdote is here referred to. In (Book XI of 
the Satapatha Brahmana entitled) the Astadhyai^ 
there occurs a dialogue between Yajhavalkya and 
Sakalya with a similar ending. There Yajhavalkya 
gave a curse: ' ''You shall die in an unholy place at 
an inauspicious time, and even your bones shall not 
leach home.'' He died exactly like that ; and robbers 
seized his bones too, mistaking them for soraetliing 
else' ( 5 . XL vi. 3. ii). The moral of the story is that 
one should not be disrespectful, but rather obedient to 
a true knower of Brahman. That story is here referred 
to in order to teach conduct and also to extol the 
knowledge of Brahman. 

How can that Brahman which has been indicated 
as 'Not this, not this' by the elimination of everything 
else, be positively indicated? In order to answer this, 
as also to state the cause of the universe, the Sruti 
again resorts to the story. The point of the story is 
that one should take away cattle by defeating Vedic 
scholars who do not truly know Brahman. In view 
of the customary procedure* Yajhavalkya said: 

3WI argjnrT >3 ut 

1 It treats of rituals and is so named because it consists 
of eight chapters. 

* That things belonging to Br&hma^aa must not be taken 
without their consent. 
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^ 5 gr^orr jt 

II II 

2J'. Then he said. ' Revered Brahmanas, 
whichsoever amongst you wishes may ask me 
questions, or all of you may. Or I shall ask 
questions ol whichsoever amongst you wishes, or 
ask all of you. The Brahmanas did not dare. 

Then, after the Brahmanas were silent, he said, 
addressing them, 'Revered Brahmanas, whichsoever 
amongst you wishes to ask me questions, may come 
forward and ask me questions, or all of you may. Or 
1 shall ask questions of whichsoever amongst you 
wishes that 1 should ask him, or ask all of you.* The 
Brahmanas, even though thus addressed, did not dare 
to give any reply whatsoever. 

«rff: ii^ii 

28. He asked them through these verses: 

(i) As a large tree, so indeed is a man. 
(This is) true. His hair is its leaves, his skin its 
outer bark. 

When the Brahmanas were silent, he asked them 
through the following verses : As in the world is a 
large tree —^the word Wanaspati' qualifies the word 
'tree'— so indeed is a man. This is true. His hair is 
its leaves : A man’s hair corresponds to the leaves of 
a tree. His skin is its outer bark. 
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5rcTITOafT^0ITcm% f?1Tf^an5?lT?i: II R II 

(2) It is from his skin that blood flows, and 
from the bark sap. Therefore when a man is 
wounded, blood flows, as sap from a tree that is 
injured. 

It is from a man’s skin that blood flows, and it 
is from the bark of a large tree that sap exudes. Since 
a man and a large tree thus resemble each other in 
all respects, therefore when a man is wounded, blood 
flows, as sap from a tree that is injured or cut. 

JIST lU II 

(3) His flesh is its inner bark, and his sinews 
its innermost layer of bark; it is tough. His 
bones lie under, as does its wood; his marrow is 
comparable to its pith. 

Similarly a man’s flesh is the inner bark of a 
large tree. A man’s sinews are the innermost layer of 
bark in a tree, that layer which is under the inner bark 
and attached to the wood ; it is tough, or strong, like 
the sinews. A man’s hones lie under the sinews ; 
similarly under the innermost bark is the wood. A 
man’s marrow is comparable to the pith of a large tree. 
There is no difference between the two ; they resemble 
each other. 

gpr: 11 

(4) If a tree, after it is felled, springs again 
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from its root in a newer form, from what root 
does man spring forth after he is cut off by 
death? 

If a tree, after it is felled, springs again from its 
root in a newer form, etc. We have seen that previous 
to this feature there was complete similarity between 
a tree and a man. We notice, however, this peculiarity 
in a tree that it springs again after it is felled, while we 
do not see that a man cut off by death springs forth 
again. But there must be a renascence from some 
source. Therefore I ask you, from what root does man 
spring forth after he is cut off by death? In other 
words, whence is a dead man reborn? 

ITT SftETdWcHilRci || 

viRires ^ ^ senw: 11 ^ 11 

(5) Do not say, 'From the seed,' (for) it is 
produced in a living man. A tree springs also 
from the seed; after it is dead it certainly springs 
again (from the seed as well). 

If you say that he springs from the seed, do not 
say (so), you should not say so. Why? Because the 
seed is produced in a living man, not in a dead man. 
A tree springs also from the seed, not from the trunk 

only—^The particle *iva' is expletive_A large tree, 

after it is dead, certainly springs again from the seed 
as well. 

51 II 

1^: 11 ^ II 

36 



562 


BRHADARAliYAKA UPANISAD [3,9.28.6 


(6) If a tree is pulled out with its root, it 
no more sprouts. From what root does a mortal 
spring forth after he is cut off by death ? 

If a tree is pulled out with its root or its seed, it 
no more sprouts. Therefore I ask you about the root 
of the whole universe: From what root does a mortal 
Spring forth after he is cut off by death? 

srra ; sr, ii 

f%?iT5mTsi5sf > 

II II II 

JIW aiiPJTH II II 

(7) If you think he is ever born, I say, 
no, he is again born. Now who should again 
bring him forth?—Knowledge, Bliss, Brahman, 
the supreme goal of the distributor of wealth as 
well as of him who has realised Brahman and 
lives in It. 

If you think he is ever born, and there is nothing 
more to ask about him—a question about birth is 
possible only of one who is yet to be born, and not of 
one who is already born ; but a man is ever bom» so 
no question about his birth is admissible— I say, no. 
What happens then? After death he is again born of 
a certainty, for otherwise you would be assuming that 
a man reaps the fruits of actions that he has never 
done, and fails to Obtain those of actions he has 
actually done. So I ask yOu, who should again bring 
him, the dead matt, fbHk ? 
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The Brahmanas did not know that: that root dt 
the universe out of which the dead man is afi:ain born 
was unknown to them. Hence, being the best of the 
knowers of Brahman, Yajhavalkya defeated the Brah¬ 
manas and took away the cows. The story is finished. 
The ^ruti in its own form now tells us of the root of 
the universe, about which Yajhavalkya asked the 
Brahmanas, and gives the words that directly describe 
Brahman: Knowledge, or Pure Intelligence, which is 
also Bliss, not smitten with pain like sense-perception, 
but serene, beneficent, matchless, spontaneous, ever 
content and homogeneous. What is that? Brahman^ 
which has both the characteristics (Knowledge and 
Bliss). The supreme goal, or the bestower of the fruits 
oi actions, of the distributor of wealth, i.e. of the 
sacrificer who engages in rites—the word 'Rati' (wealth) 
has a possessive force— as well as the supreme goal of 
him who has realised Brahman and lives in It, having 
renounced all desires and doing no (ritualistic) work. 

Here is something to discuss. The word 'bliss' is 
generally known to denote pleasure ; and here we find 
the word 'bliss' used as an epithet of Brahman in the 
expression 'Bliss, Brahman.' Elsewhere in the Srutis 
too we have: 'He knew bliss to be Brahman* (Tai. 
III. 6), 'Knowing the bliss of Brahman' (Tai. II. 7), 
Tf this Supreme Self were not bliss' (Tai. II. 7), 
That which is infinite is bliss* (Ch. VII. xxiii. i). 
This is its supreme bliss,' etc. (IV. iii. 32). The word 
'bliss* is also commonly known to refer to pleasure that 
is cognised. The use of the word ‘bliss* in the above 
quotations would be justified if the bliss of Brahiiilh 
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be an object of cognition. It may be urged: On the 
authority of the Srutis, Brahman is bliss that is 
cognised ; so what is there to discuss? The reply is: 
Not so, for we notice Sruti texts that are contradictory. 
It is true that in the Srutis the word 'bliss' refers to 
Brahman ; but there is also the negation of knowledge 
when there is oneness. For example: ‘But when to 
the knower of Brahman everything has become the 
Self, then what should one see and through what, . . 
what should one know and through what?' (II. vi. 14 ; 
IV. V. 15), ‘Where one sees nothing else, hears nothing 
else, knows nothing else, that is the infinite' (Ch. VII. 
xxiv. i), ‘Being fully embraced by the Supreme Selfr 
he knows neither anything outside of himself,' etc. 
(IV. iii. 21). Therefore on account of the contradictory 
Sruti texts a discussion is necessary. Hence we should 
discuss in order to ascertain the true meaning of the 
Vedic passages. Moreover, there is a divergence of 
opinion among the advocates of liberation. The 
Ssuhkhya and Vai^esika schools, for instance, while 
believing in liberation, hold that there is no joy to b^ 
cognised in it, thus differing from others, who main¬ 
tain that there is surpassing joy in it, known only to 
the person concerned. 

Now what is the correct position? 

Prima jade view: There is joy to be cognised 
in liberation, for the Srutis mention bliss etc. with 
regard to it, as in the following passages: ‘Laughing 
(or eating), playing and enjoying' (Ch. VIII. xii. 3)^ 
‘If he desires to attain the world of the Manes, (by his 
mere wish they appear)' (Ch. VIII. ii. 1), ‘That which 
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knows things in a general and particular way' fMu. 

I. i. 9 and 11 . ii. 7), 'Enjoys all desires/ etc. (Tai. 

II. V. I). 

Objection : But is not knowledge impossible when 
there is oneness, since the different factors of an action 
are then absent? Every action depends on a number 
of factors, and cognition too is an action. 

Tentative answer: The objection does not hold. 
On the authority of the Srutis we must admit that 
there is knowledge of the bliss of Brahman. We have 
already said that such Sruti texts as, ‘Knowledge, 
Bliss,' etc., would be meaningless if the bliss itself were 
incapable of being cognised. 

Objection: But even a scriptural text cannot 
make fire cold or water hot, for these texts are merely 
informative. They cannot tell us that in some other 
countiy fire is cold, or that in some inaccessible country 
water is hot. 

Tentative answer: Not so, for we observe bliss 
and knowledge in the individual self. Texts such as, 
‘Knowledge, Bliss,' etc., do not convey a meaning that 
clashes with perception and other means of knowledge, 
as for instance the sentence, ‘Fire is cold,' does. On 
the contrary, we feel their agreement with them. One 
directly knows the self to be blissful, as when one feels, 
‘I am happy.' So the agreement in question with 
perception etc. is quite dear. Therefore Brahman, 
which is bliss, being knowledge as well, knows Itself. 
Thus would the Sruti texts cited above, viz, ‘Laughing 
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(or eating), pla)nng, enjoying/ etc., which prove the 
existence of bliss in the Self, be found to be consistent, 

Advaitin's reply : You are wrong, for there can 
be no knowledge in the absence of the body and organs. 
Absolute separation from the body is liberation, and 
when there is no body there can be no organs, for they 
will have no support. Hence too there will be no 
knowledge, there being no body and organs. If knowl¬ 
edge could arise even in the absence of the body and 
organs, there would be no necessity for any one to 
possess them. Moreover (if Brahman as Knowledge 
Absolute cognises the bliss in liberation), it will contra¬ 
dict the oneness of Brahman.' 

Objection: Suppose we say that the Supreme 
Brahman, being eternal Knowledge, ever knows Itself 
as Bliss Absolute? 

Reply : No, (this has just been answered). Even 
the man under bondage, when freed from relative 
existence, would regain his real nature (Brahman). 
(So the same argument would apply to him also.) 
Like a quantity of water thrown into a tank, fie does 
not retain a separate existence so as to know the 
blissful Brahman. Hence, to say that the liberated 
man knows the blissful Self is meaningless. If, on the 
other hand, the liberated man, being different from 
Brahman, knows the bliss of Brahman and the indi¬ 
vidual self as, ‘I am the Bliss Absolute,' then the 
oneness of Brahman is contradicted, which would be 
against all Srutis ; and there is no third alternative. 
Moreover, if Brahman ever knows Its own bliss, it is 

> By making It both subject and object. 
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superfluous to distinguish between awareness and un-r 
awareness. If It is constantly aware of this bliss, then 
that is Its nature ; hence there is no sense in maintain- 
ing that It cognises Its own bliss. Such a view would 
be tenable if ever there was the possibility of Its not 
knowing that bliss, as for instance a man knows him*? 
self and another (by an act of will). There is certainly 
no sense in distinguishing between a state of awareness 
and one of unawareness in the case of a man whose 
mind is uninterruptedly absorbed in an arrow, for 
instance. If, on the other hand. Brahman or the Self 
is supposed to be knowing Its bliss interruptedly, then 
in the intervals when It does not cognise Itself, It must 
know something else^; and the Self would become 
changeful, which would make It non-permanent. 
Hence the text, 'Knowledge, Bliss,' etc., must be inter¬ 
preted as setting forth the nature of Brahman, and not 
signifying that the bliss of the Self is cognised. 

Objection If this bliss is not cognised, such 
Sruti texts as 'Laughing (or eating), playing,' etc., 
will be contradicted. 

Reply : No, for such texts only describe actions 
happening normally, because of the identity of the 
liberated man with all (infinite existence). That is to 
say, since the liberated man is identified with all, there¬ 
fore wherever we observe the laughing etc.—in the 
Yogins or in the gods—^the Srutis merely describe them 

1 And thereby become finite and mortal (Ch. VII xxiv. 
1), or else become unconscious. 
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as they are with regard to the liberated man, simply' 
on account of his identity with all. It is but a 
eulogy on liberation, which is synonymous with such 
identity. 

Objection: If those passages merely describe 
what happens normally, then there is the chance of 
the liberated man's being affected by misery also. If, 
in other words, he partakes of the laughing etc., 
happening normally to the Yogins and others, he may 
also suffer the misery that (plants and other) stationary 
existences experience. 

Reply: No, all these objections have already 
(p. 306) been refuted on the ground that the distinc¬ 
tions of happiness, misery, etc., are but superimposed 
by the delusion created by contact with the limiting 
adjuncts, the body and organs, which are the products 
of name and form. We have also stated the respective 
spheres of the apparently contradictory Sruti texts 
(P- 393 )- Hence all passages containing the word 
'bliss' should be interpreted like the sentence, ‘This is 
its supreme bliss' (IV. iii. 32). 



CHAPTER IV 

SECTION I 


The relation of this and the next section to the 
preceding one is as follows: There a Being, to be 
known only from the Upanisads, has been described as 
*Not this, not this,' who projects eight beings, viz. the 
one identified with the body and the rest, and with¬ 
draws them into the heart (mind), again projects them 
in five forms according to the quarters and withdraws 
them into the heart, then unifies both heart and body, 
which depend on each other, in the Sutra, the being 
identified with the universe, also called Samana, with 
its fivefold function such as the Prana, and who 
transcends the being identified mih the universe with 
his three states—^the body, heart and Sutra. The same 
Being has been described both directly and as the 
material cause of the universe in the words, 'Knowl¬ 
edge, Bliss,' etc. (III. ix, 28. 7). Some more instruc¬ 
tion about Him has to be given by a reference to the 
deities, that of speech and the rest. Hence this and 
the next section are being introduced in order to 
furnish another means of doing this. The stoiy is 
meant to show the custom to be observed on such 
•occasions. 


«n«pn3i I ?ir flqra, 

I iitii 
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1, Om. Janaka, Emperor of Videha, took 
his seat, when there came Yajhavalkya. Janaka 
said to him, ' Yajfiavalkya, what has brought 
you here? To have some animals, or to hear 
some subtle questions asked?' ‘Both, O 
Emperor,' said Yajfiavalkya. 

Janaka, Emperor of Videha, took his seat, i.e. 
gave audience to those who wanted to see him, when 
there came Yajhavalkya, either to have or maintain 
something of his own, or, in view of the Emperor's 
desire for knowledge, to do him a favour. Offering his 
guest adequate worship, Janaka said to him, *Ydjha- 
valkya, what has brought you here? Is it to have some 
more animals, or to hear some subtle questions asked — 
to hear from me questions on subtle subjects till deci¬ 
sions are arrived at ?' *Both animals and questions, 
0 Emperor/ The word 'Emperor' indicates that 
Janaka must have performed the Vajapeya sacrifice. 
^Emperor' also means one who rules over territories 
through his vassals, who obey his commands ; or the 
word may mean, 'Ruler of all India.' 

WIT sgi%, 

ft 5 ^ g ft g m ? *r 

&SH«ftftft ; nwijg T ft r ft I ^ t sft iff 

aniP^PT I flftaiFiwan, nftsT, 

mm aswrftft 
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I ^rai ^ surra^, 

q^i oq ^ i q qRT^ sqiqqHRtB j^dwf^ 
qr^i^, 3 iq gr ^:, qc» ^:, ^raffor <st 
«n*tq 5T5n^ snjras^ 5 qi4 ^rai^ qrjr 
HP 5 ^ qi*3ifr%, eqW«J*r Jjeirspfe??^, ^ 

^ 1 

epprftfir 1 ^ 

qmq^qq:, &S»Fq5r II H 

2. ' Let me hear what any one of your 

teachers may have told you.’ ‘ Jitv'^an, the son 
of Silina, has told me that the organ of speech 
(fire)’ is Brahman.’ ‘ As one who has a mother, 
father and teacher should say, so has the son of 
Silina said this—that the organ of speech is 
Brahman, for what can a person have who 
cannot speak? But did he tell you about its 
abode (body) and support?’ ‘No, he did not.' 
‘ This Brahman is only one-footed, O Emp>eror.' 
‘ Then you tell us, Yajnavalkya. ’ ‘ The organ 

of speech is its abode, and Ae ether (the Un¬ 
differentiated) its support. It should be meditat¬ 
ed upon as intelligence. ’ ‘ What is intelligence, 
Yajnavalkya?’ ‘The organ of speech itself, O 
Emperor,’ said Yajnavalkya, ‘ through the 

1 Throughout this and the next six paragraphs, the organ 
means its presiding deity, except when it is the abode. 
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organ of speech, 0 Emperor, a friend is known; 
Ihe Rg-Veda, Yajur-Veda, Sama-Veda, Athar- 
vahgirasa, (Vedic) history,* mythology, arts, 
Upanisads, verses, aphorisms, elucidations and 
explanations, (the effects of) sacrifices, (of) offer¬ 
ing oblations in the fire and (of) giving food and 
drink, this world and the next, and all beings are 
known through the organ of speech alone, O 
Emperor. The organ of speech, O Emperor, is 
the Supreme Brahman. The organ of speech 
never leaves him who knowing thus meditates 
upon it, all beings eagerly come to him, and 
being a god, he attains the gods.' ‘ I give you 
a thousand cows with a bull like an elephant,’ 
said Emperor Janaka. Yaifiavalkya replied, 
‘ My father was of opinion that one should not 
accept (wealth) from a disciple without fully 
instructing him. ’ 

'But let me hear what any one of your teachers — 
—for you serve several .of them— may have told you.' 
The other said, ‘My teacher Jitvan, the son of Silina, 
has told me that the organ of speech, i.e. its presiding 
deity (fire), is Brahman.’ Yajnavalkya said, ‘As one 
who has a mother adequately to instruct him in his 
childhood, a father to instruct him after that, and a 
teacher to instruct him from his initiation with the holy 
thread up to the completion of his studies, should say 


t For an explanation of these terms see commentary on 
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to his disciple, so has Jitvan, the son of Silina, said 
this—that the organ of speech is Brahman, One who 
has had the advantage of these three sources of puri¬ 
fication is a teacher in the primary sense of the word, 
and never fails to be an authority himself. For what 
can a person have who cannot speak? —he achieves 
nothing either in this life or in the next. 

*But did he tell you about the abode and support 
of that Brahman?' 'Abode' means the body ; 'sup¬ 
port' is permanent resort. Janaka said, *No, he did 
not/ Yajnavalkya said, 'If so, this Brahman is only 
one-footed, and lacking the remaining three feet, it 
will not produce any effect, even though meditated 
upon.' 'Then you tell us, Ydjhavalkya, for you know 
(about them).' Yajnavalkya said, 'The organ of 
speech is its abode, or the body of the deity of the 
organ of speech (fire), which is a form of Brahman, 
and the ether known as the Undifferentiated its support 
at its origin, during its continuance and at its dissolu¬ 
tion. It should be meditated upon as intelligence. The 
secret name of intelligence is the fourth quarter of 
Brahman ; one should meditate upon this Brahman as 
intelligence.' 

*What is intelligence, Ydjhavalkya? Is intelligence 
itself meant, or its effect (speech)? Is it different from 
the organ of speech, like the body and support?' 'No.' 
'What is it then?' 'The organ of speech itself, O 
Emperor/ said Ydjhavalkya, 'is intelligence: Intelli¬ 
gence is not different from the organ of speech.' How 
is it? The reply is being given: Through the organ of 
speech, 0 Emperor, a friend is known, when somebody 
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says, 'He is our friend.' Likewise the Rg-Veda etc. 
Sacrifices mean the spiritual effects produced by them ; 
the same with offering oblations, as' well as giving food 
and drink. This world, the present life, the next 
world, the life to come, and all beings are knoii>n 
through the organ of speech alone, O Emfieror. There¬ 
fore the organ of speech, O Emperor, is the Supreme 
Brahman. The organ of speech never leaves him, tlie 
knower of the Brahman described above, who knowing 
thus meditates upon it, all beings eagerly come to him 
with offerings etc., and being a god in this very life, 
he attains the gods, is merged in them after death. 
*I give you a thousand cows with a bull like an 
elephant,* said Emperor Janaka, as a return for the 
instruction received. Ydjhavalkya replied, "My father 
was of opinion that one should not accept wealth from 
a disciple without fully instructing or satisfying him. 
I too hold that view.' 

jfftsgnw:, snwfr ^ a^f 5 r; 

sf tjCTRqrgT ^;ac5r5rT%t%, 

5r # sfr ^ ariR5fg ; stm 

anor flara, siFRa ^ arinrat- 

Jtm mpt^, g faq yiarft. enr vm- 

at aroi^ ctai^ 
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srrih t m , snwt 3ifr%, ?isito^ 

; f^r?J<7*T 5^^ 5R«Kt 

^ ?IWti5!R, ^S^SrUcT HTJTg- 

%aT5^ II ^ II 

3 . ' Let me hear whatever any one may 
have told you.’ ‘ Udahka, the son of Sulba, 
has told me that the vital force (Vayu) is 
Brahman.’ ‘ As one who has a mother, father 
and teacher should say, so has the son of Sulba 
said this— that the vital force is Brahman, for 
what can a person have who does not live ? But 
did he tell you about its abode (body) and 
support?' ‘No, he did not.’ ‘This Brahman 
is only one-footed, O Emperor.’ ‘ Then you 
tell us, Yajnavalkya.' ‘ The vital force is its 
abode, and the ether (the Undifferentiated) its 
support. It should be meditated upon as dear.' 
'What is dearness, Yajnavalkya?' ‘The vital 
force itself, O Emperor,' said Yajnavalkya, ‘ for 
the sake of the vital force, O Emperor, one 
performs sacrifices for one for whom they should 
not be performed, and accepts gifts from one 
from whom they should not be accepted, and it 
is for the sake of the vital force, O Emperor, 
tiiat one runs the risk of one’s life in any quarter 
one may go to. The vital force, O Emperor, is 
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the Supreme Brahman. The vital force never 
leaves him who knowing thus meditates upon it, 
all beings eagerly come to him, and being a god, 
he attains the gods.' ' I give you a thousand 
cows with a bull like an elephant,' said Emperor 
Janaka. Yajnavalkya replied, ' My father was 
of opinion that one should not accept (wealth) 
from a disciple without fully instructing him.' 


'Let me hear whatever/ etc. 'Udahka, the son of 
Sulba, has told me that the vital force is Brahman/ 
'The vital force' means the deity Vayu, as 'the organ 
of speech' in the preceding paragraph meant the deity 
fire. 'The vital force is its abode, and the ether (the 
Undifferentiated) its support/ Its secret name: 'It 
should be meditated upon as dear/ 'For the sake of 
the vital force, 0 Emperor, one performs sacrifices for 
one for whom they should not be performed, such as 
even an outcast, and even accepts gifts from one from 
whom they should not be accepted, for instance, an 
Ugra^ ; and one runs the risk of one's life in any 
quarter infested by robbers etc. that one may go to. 
All this is possible because the vital force is dear: It 
is for the sake of the vital force, 0 Emperor. There¬ 
fore the vital force, O Emperor, is the Supreme 
Brahman. The vital force never leaves him/ etc. The 
rest has been explained. 





_ 


1 One bom of a K^atriya father and a Sfldra mother, 
and generally characterised by cruelty. 
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aarg^jcHiir a^, fl 

fe^pnf^; ^ cfPima afgrgrn? a 

^saiff^(d 5 •weeaifelw ; e ^ at af| 

aia'a^sR; g^aracfaj^, sir^nn: afagi, 


; aj ^icaar aiaasaa ? =a^ qg rf ^fe 
flara, a gsrrs q s p r gai n ^igi i ^Rld , g 
5tc5Rg gafe ; g^ ^fSJT^ q?3i 
5 ^ ; aa g^l^^rfa, ^lafo^ta ^ 

sj^ ^ aia ^f a, a iicsr f ^ r itaigu T *^ 5 
5n»it i^^afria ^larg aa^ ; h ftarg aw* 
aaaa:, ^^aaia aia^fstiwj il v 11 


4 . ‘ Let me hear whatever any one may 

have told you.’ ‘ Barku, the son of Vrsna, has 
told me that the eye (sun) is Brahman.’ ‘ As 
one who has a mother, father and teacher should 
say, so has the son of Vrsna said this—that the 
eye is Brahman. For what can a person have 
who cannot see? But did he tell you about its 
abode and support?’ ‘ No, he did not.’ ‘ This 
Brahnjan is only one-footed, O Emperor.’ 
' Then you tell us, Yajnavalkya.’ ‘ The eye is 
its abode, and the ether (the Undifferentiated) 
its support. It should be meditated upon as 
truth.’ ‘What is truth, Yajnavalkya?’ ‘The 
eye itself, O Emperor,’ said Yajnavalkya, ‘ if a 
37 
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person, O Emperor, says to one who has seen 
with the eyes, “Have you seen?” and one 
answers, “ Yes, I have,” then it is true. The 
eye, O Emperor, is the Supreme Brahman. The 
eye never leaves him who knowing thus meditates 
upon it; all beings eagerly come to him; and 
being a god, he attains the gods,' ‘ I give you 
a thousand cows with a bull like an elephant,' 
said Emperor Janaka. Yajhavalkya replied, 
' My father was of opinion that one should not 
accept (wealth) from a disciple without fully 
instructing him.' 

'Let me hear,’ etc. Barku, the son of Vrsna, etc. 
The eye is Brahman : The sun is the presiding deity 
of the eye. The secret name is truth. 'Because what 
one hears with the ears may be false, but not what one 
sees with the eyes, therefore if a person, O Emperor, 
says to one who has seen with the eyes, "Have you 
seen the elephant?” and he answers, "Yes, I have," 
then it is considered true ; while if another says, *'I 
have heard of it,” it may not correspond with fact. 
But what is seen with the eyes is always true, as it 
corresponds with fact.’ 






linHt w nr^Jnfsqq;- 

jnsfrarawwirn, ?wt 4 
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^ ^ sft sf? 5 ?sfrt^crT?i?Pin, wmCT??: 

site, S!lf5r fCc^5T51T#5I ; ^Rg g RtT ^ Wq ^ y ? ? 
%i qs ^nsia iftqrar, ^i5raiq qf ^ ^ 
%i qqiWT Wcf *1^555%, afyqr ff %i:; 

^ 4 5T5n^?iit3ni,, srt^i q sm ? ^ 

^5f ^ 

^pririq, q qq fqsr^q^qr^ ? g^cqqvr 
qqratfq ^qrq 5iq?^ ^ ^qiq qiqqsyi:, 

ftRiT ^sqsqq ^fq ti ii 

5 . ‘ Let me hear whatever any one may 

have told you.’ ‘ Gardabhivipita, of the line of 
Bharadvaja, has told me that the ear (the 
quarters) is Brahman.’ ‘ As one who has a 
mother, father and teacher should say, so has 
the descendant of Bharadvaja said this—that the 
ear is Brahman, for what can a person have who 
cannot hear? But did he tell you about its 
abode and support?’ ‘No, he did not.’ ‘ This 
Brahman is only one-footed, O Emperor.’ ' Then 
you tell us, Yajnavalkya.’ ‘ The ear is its abode, 
and the ether (the Undifferentiated) its support. 
It should be meditated upon as infinite.’ ' What 
is infinity, Yajnavalkya ’ ‘ the quarters them¬ 
selves, O Emperor,’ said Yajnavalkya, ' there¬ 
fore, O Emperor, to whatever direction one may 
go, one never reaches its end. (Hence) the 
quarters are infinite. The quarters, O Emperor, 
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are the ear, and the ear, O Emperor, is the 
Supreme Brahman. The ear never leaves him 
who knowing thus meditates upon it; all beings 
eagerly come to him; and being a god, he attains 
the gods.' ‘ I give you a thousand cows with a 
bull like an elephant,’ said Emperor Janaka. 
Yajnavalkya replied, ‘ My father was of opinion 
that one should not accept (wealth) from a 
disciple without fully instructing him.' 

‘Let me hear/ etc. Gardabhiviplta, of the line 
of Bharadvdja, etc. The ear is Brahman: The 
quarters are the presiding deities of the, ear. 'It 
should he meditated upon as infinite.’ 'What is the 
infinity of the ear?’ ‘Because the quarters themselves 
are the infinity, therefore, O Emperor, to whatever 
direction, east or north, one may go, one never reaches 
its end. Hence the quarters are infinite. The quarters, 
0 Emperor, are the ear. Therefore the infinity of the 
quarters is also that of the ear.' 

^ ; 3 ®^ 5 ?®- 

cnft ^ ; ?WT 

sifegr, ®pi3®r ? 

®r ns Ji®=rr # ?!5n^ 



4 . 1 . 6 ] B^HAD^RAlfYAKA VPANI^AD 561 

5re*rt sr%sn[: srra?^, snsr^: i 

»Rt ^ ^i9T^q?7Tsnii; 3ifr%, ^rafoij!} 
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6 . ‘ Let me hear whatever any one may 

have told you.’ ‘ Satyakama, the son of Jabala, 
has told me that the Manas (here, the moon) is 
Brahman.' ‘ As one who has a mother, father 
and teacher should say, so has the son of Jabala 
said this—^that the Manas is Brahman, for what 
can a person without the Manas have ? But did 
he tell you about its abode and support?’ ‘ No, 
he did not.' ' This Brahman is only one-footed, 
O Emperor.’ ‘ Then you tell us, Yajnavalkya.' 
‘ The Manas is its abode, and the ether (the Un¬ 
differentiated) its support. It should be medi¬ 
tated upK)n as bliss.’ ‘ What is bliss, Yajna- 
valkya?’ ‘The Manas itself, 0 Emperor,’ said 
Yajnavalkya, ‘ with the Manas, O Emperor, a 
man (fancies and) woos a woman. A son 
resembling him is born of her, and he is the 
cause of bliss. The Manas, O Emperor, is the 
Supreme Brahman. The Manas never leaves 
him who knowing thus meditates upon it; all 
beings eagerly come to him; and being a god, he 
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attains the gods/ ' I give you a thousand cows 
with a bull like an elephant/ said Emperor 
Janaka. Yajhavalkya replied, ‘ My father was 
of opinion that one should not accept (wealth) 
from a disciple without fully instructing him/ 
'Satyakdma, the son of Jabdld/ etc. The moon 
is the presiding deity of the Manas. The secret name 
is bliss, 'Because the Manas itself is bliss, therefore 
with the Manas a man fancies and woos a woman. 
From that a son resembling him is born of that woman, 
and that son is the cause of bliss ; therefore the Manas, 
which brings this son into being, is bliss.' 

sf%snif 5i; najarar , 

?i ^ at araram; , arnRua: 

sr%3T, I^^R egta fqr q t g r; ^ feraar awamr 

ajcnawPKRJ^, ^ a%3T, 

a Hars qjca afr; sixr^, 

^^rraTfa?aa^, ^ ^aTa^.%, a fa5(%- 

a^at^v ^^la ^tara sia^ 
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7 . ‘ Let me hear whatever any one may 

have told you.' ‘ Vidagdha, the son of Sakala, 
has told me that the heart (mind, here, Prajapati) 
is Brahman.’ ‘ As one who has a mother, father 
and teacher should say, so has the son of Sakala 
said this—that the heart is Brahman. For what 
can a person without the heart have? But did 
he tell you about its abode and support?' ‘ No, 
he did not.’ ‘ This Brahman is only one-footed, 
O Emperor.’ ‘ Then you tell us, Yajnavalkya.' 
' The heart is its abode, and the ether (the Un¬ 
differentiated) its support. It should be medi¬ 
tated upon as stability.’ ‘What is stability, 
Yajnavalkya?’ ‘The heart itself. O Emperor,' 
said Yajnavalkya, ‘ the heart, O Emperor, is the 
abode of all beings, and the heart, O Emperor, 
is the support of all beings; on the heart. O 
Emperor, all beings rest; the heart, O Emperor, 
is the Supreme Brahman. The heart never 
leaves him who knowing thus meditates upon 
it; all beings eagerly come to him; and being 
a god, he attains the gods.’ ' I give you a 
thousand cows with a bull like an elephant,’ 
said Emperor Janaka. Yajnavalkya replied, 
' My father was of opinion that one should not 
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accept (wealth), from a disciple without fully 
instructing him.' 

Vidagdha, the son of Sakala, etc. The heart is 
Brahman, The heart, O Emperor, is the abode of 
all beings. We have already said in the section 
relating to Sakalya that all beings consisting of name, 
form and action depend on the heart (mind) and rest 
on it.^ Therefore on the heart, 0 Emperor, all beings 
rest. Hence it should be meditated upon as stability/ 
Prajapati (Hiranyagarbha) is the presiding deity of the 
heart. 


^ See commentary on III. ix. 24 . 
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I. Janaka, Emperor of Videha, rose from 
his lounge and approaching Yajnavalkya said, 
‘Salutations to you, Yajnavalkya, please in¬ 
struct me.’ Yajnavalkya replied, 'As one 
wishing to go a long distance, 0 Emperor, 
should secure a chariot or a boat, so have you 
fully equipped your mind with so many secret 
names (of Brahman). You are likewise re¬ 
spected and wealthy, and you have studied the 
Vedas and heard the Upanisads; (but) where 
will you go when you are separated from this 
body ?’ ‘I do not know, sir, where I shall go.' 
‘Then I will tell you where you will go.’ ‘Tell 
me, sir.’ 

Janaka, Emperor of Videha, etc. As Yajnavalkya 
knew all aspects of Brahman with their attributes, 
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Janaka gave up his pride of teachership, rose from his 
lounge, a particular kind of seat, and approaching 
Ydjhavalkya, i.e. prostrating himself at his feet, said, 
* Salutations to you, Ydjhavalkya, please instruct me/ 
The word 'iti* marks the close of his speech. Ydjha¬ 
valkya replied, 'As in the world one wishing to go a 
long distance should secure a chariot, if he wants to 
go by land, or a boat, if he wants to go by water, so 
have you fully equipped your mind with so many 
secret names (of Brahman)—by meditating upon 
Brahman in so many aspects bearing those names. Not 
only that, you are likewise respected and wealthy, not 
poor, and you have studied the Vedas and heard the 
Upanisads from teachers. Although you are thus 
endowed with all glories, you are but in the midst of 
fear owing to the absence of Self-knowledge, i.e. you 
are far from achieving the object of your life, till you 
realise the Supreme Brahman. With all this outfit 
serving as a boat or chariot, where will you go when 
you are separated from this body? What will you 
attain?’ '/ do not know, sir, where I shall go/ Tf 
thus you do not know where you will go to achieve the 
object of your life, then I will tell you where you will 
go/ 'Tell me, sir, if you are gracious to me.’ 'Listen. 

n ^ II 

2 . This being who is in the right eye is 
named Indha. Though he is Indha, he is 
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indirectly called Indra, for the gods have a 
fondness, as it were, for indirect names, and 
hate to be called directly. 

This being who is specially located in the right eye 
—the being in the sun who has been described before 
in the dictum, 'The eye is Brahman' (IV- i. 4 ), and 
is called Satya— is named Indha. This being, on 
account of his resplendence, has an obvious name, 
Indha. Though he is Indha, he is indirectly called 
Indra, for the gods have a fondness, as it were, for 
indirect names, and hate to he called directly. Thus 
you have attained the self called Vai^vanara. 

srrawfw; 

0KR[r5iw 

wrawT- 

II ^ II 

3 . The human form that is in the left eye 
is his wife, Viraj (matter). The space that is 
within the heart is their place of union. Their 
food is the lump of blood (the finest essence of 
what we eat) in the heart. Their wrap is the 
net-like structure in the heart. Their road for 
moving is the nerve that goes upward from the 
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heart ; it is like a hair split into a thousand parts. 
In this body there are nerves called Hita, which 
are placed in the heart. Through these the 
essence of our food passes as it moves on. 
Therefore the subtle body has finer food than the 
gross body. 

The human form that is in the left eye is his wife, 
Virdj, Of Indra or the self called Vai^vanara whom 
you have attained, Viraj, or matter, is the wife, both 
being objects of enjoyment. This couple, matter and 
its enjoyer, is united in dreams.^ How? The space 
that is within the lump of flesh called the heart is their 
place of union, the place where Indra and his wife 
enjoy each other’s company. Their food, or means of 
sustenance, ts the following. What is it? The lump of 
blood —(lit.) blood in the form of a lump— in the heart. 
The food we eat takes two forms ; the gross part goes 
down (and is excreted), and the rest is metabolised in 
two ways under the action of the internal heat. That 
part of the chyle which is of medium fineness passes 
through the successive stages of blood etc., and 
nourishes the gross body made up of the five elements. 
The finest part of the chyle is 'the lump of blood,* 
which, penetrating our fine nerves, causes Indra— 
identified with the subtle body and called Taijasa—^who 
is united with his wife in the heart, to stay in the 

1 Vi^va (or Vai^vanara), Taijasa and Prajna are the 
names of the self as identified with the gross, the subtle and 
the causal body, respectively, in the states of wakefulness, 
dream and dreamless sleep. Hence the Vai^vanara itself is 
now being described as the Taijasa for the purpose of medita? 
tion. 
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body. This is what is expressed by the passage. 
Their food/ etc. 

There are other things also. Their wrap is, etc. 
People who sleep after their meals use wraps ; the Srutl 
is fancying that similarity here. What is the wrap ot 
this couple? The net-like structure in the heart, 
'Net-like/ because of the numerous openings of the 
nerves. Their road jor moving, or coming from the 
dream to the waking state, is the nerve that goes 
upward from the heart. Its size is being given: As 
in the world a hair split into a thousand parts is 
extremely fine, so is it. In this body there are nerves 
called Hitd, which are placed in that lump of flesh, the 
heart. From it they branch off everywhere like the 
filaments of a Kadamba flower. Through these 
extremely fine nerves the food passes as it moves on. 
The body of Indra (the subtle body) is nourished by 
this food and held fast as by a cord. Because the 
gross body is nourished by gross food, but this subtle 
body, the body of Indra, is sustained by fine food. 
The food that nourishes the gross body is also fine, in 
comparison with the gross substances in the body that 
are eliminated ; but the food that sustains the subtle 
body is finer than that. Hence the gross body has fine 
food, but the subtle body has piner food than the gross 
body. 'Sarira' in the text is the same as 'Sarira* 
(body). The idea is that the Taijasa is nourished by 
finer food than the Vai^vanara. 

^ sirsft ^ sn^: sntJir:, 

JiroTT:, aroTT:, %raT2a: 
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4 . Of the sage (who is identified with the 
vital force'), the east is the eastern vital force, 
the south the southern vital force, the west the 
western vital force, the north the northern vital 
force, the direction above the upper vital force, 
the direction below the nether vital force, and 
all the quarters the different vital forces. This 
self is That which has been described as 'Not 
this, not this,’ ‘It is imperceptible, for It is never 
perceived : undecaying, for It never decays ; un¬ 
attached, for It is never attached ; unfettered—It 
never feels pain, and never suffers injury. You 
Iiave attained That which is free from fear, O 
Janaka,' said Yajnavalkya. 'Revered Yajna- 
valkya,' said Emperor Janaka, ‘may That 
which is free from fear be yours, for you have 
made That which is free from fear known to us. 

^That ia, the^Pr&jSap of yaiitch tiio vital force is a limit* 
h\g .adjunct. 
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Salutations to you! Here is this (empire of) 
Videha, as well as myself at your service !' 

This Taijasa which is identified with the heart 
(mind) is supported by the subtle vital force, and 
becomes the vital force, (here, the Prajna). Of the 
sage who has first attained the Vai^vanara, tlien the 
Taijasa, or the self identified with the mind, and after 
that the self identified with the vital force (Prajna), 
the east is the eastern vital force ; similarly the south 
the southern vital force, likewise the west the western 
vital force, the north the northern vital force, the direc¬ 
tion above the upper vital force, the direction below 
the nether vital force, and all the quarters the different 
vital forces. Thus the sage identifies himself, by 
stages, with the vital force that comprises everything. 
Then withdrawing this all-comprising vital force into 
the inner self, he next attains the natural state of 
the Witness, the transcendent Self that is described as 
*Not this, not this.' This self which the sage thus 
attains is That which has been described as "Not this, 
not this/ This passage, up to 'never suffers injury,* 
has already been explained (III. ix. 26). *You have 
attained That which is free from fear due to birth, 
death, etc., 0 Janaka,' said Ydjhavalkya. This is in 
fulfilment of the statement, 'Then I will tell you where 
you will go.' 'Revered Ydjhavalkya,* said Emperor 
Janaka, 'may That which is free from fear be yours 
too, for you have made That which is free from fear, 
the Brahman, known or accessible to us, by the 
xemoval of the veil of ignorance created by the limiting 
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adjuncts. What else can I give you in return for this 
knowledge, for you have presented the Atman Itself? 
Hence salutations to you ! This (empire of) Videha is 
yours—enjoy it just as you will: I myself too am at 
your service. Please use me as well as the empire just 
as you like/ 



SECTION III 


The connection of the present section with the 
preceding portion is as follows: The individual self— 
the Brahman that is immediate and direct, the self that 
is within all—is identical with the Supreme Self. We 
know this from such Sruti texts as, There is no other 
witness but Him' (III. vii. 23), and There is no other 
witness but This' (III. viii. ii), as well as This self 
has entered into these bodies' (L iv. 7), and it is 
infej*red from its functions of speech etc. That it exists 
and is different from the body, has been known in the 
dialogue between Balaki and Ajata^atru (II. i.) in the 
Madhukanda from the denial of agency and enjoyment 
to the vital force etc. Nevertheless, in the section deal¬ 
ing with the question of Usasta, in the words, That 
which breathes through the Prana,' etc. (III. iv. i), it 
has been known in a general way, from the introduc¬ 
tion of the functions of breathing etc., that the self is 
to be inferred from these functions, and in the words, 
'Witness of vision,' etc. (III. iv. 2), it has been more 
particularly known as being by nature constant intelli¬ 
gence. It suffers transmigration owing to adventitious 
limiting adjuncts,^ as for instance the appearance of a 
roj^, a desert, a mother-of;pearl, and the sky as a 
snake, water, silver and blue respectively, is due to the 
superimposition of foreign elements, not intrinsically. 
But devoid of the limiting adjuncts, it is known as 

^ Ignorance and its effects^ 

38 
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indefinable, to be described only as ‘Not this, not this,' 
the Brahman that is immediate and direct, the self that 
is within all, the Immutable, the Internal Ruler, the 
mighty Ruler, the Being who is to be known only 
through the Upanisads, Knowledge, Bliss and Brah¬ 
man. That same Brahman which is immediate and 
within all has again been taught (by the mention of 
Some particular ways of attaining It). (Lastly, it has 
been stated:) He who is called Indha (Vai^vanara) 
takes fine food ; beyond it, in the heart, is the self 
identified with the subtle body, which takes finer food ; 
higher still is the self identified with the universe, which 
has the vital force for its limiting adjunct (i.e. the 
Prajfia). By dissolving (in the Supreme Self) through 
knowledge even this self identified with the universe, 
which is but a limiting adjunct, like the snake, for 
instance, in the rope, (the transcendent Brahman 
referred to in the passage), ‘This self is That which has 
been described as “Not this, not this" ' (III. ix. 26), 
has been known. Thus did Yajfiavalkya set Janaka 
beyond fear by a brief reference to scriptural evidence. ’ 
Here, in a different connection,^ the states of wakeful¬ 
ness, dream, profound sleep and transcendence have 
been introduced in the words, ‘Indha,' ‘Has finer 
food,' ‘The different vital forces,' and ‘This self is 
That which has been described as “Not this, not this," ' 
Now Brahman is to be studied at length through those 
very states of wakefulness etc., with the help of valid 
reasoning ; Janaka is to be helped to attain the 

1 To show the order of gradual emancipation. 
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Brahman that is beyond fear ; the existence of the self 
should be established by the removal of the doubts 
raised against it ; and it should be known as being 
different from the body, pure, self-effulgent, by nature 
identical with constant intelligence and superlative bliss, 
and beyond duality. For this purpose the present 
section is introduced. The story is meant to indicate 
the method of imparting and receiving the instruction, 
and is particularly a eulogy on knowledge, as is 
suggested by the granting of the boon etc.' 

SPWJ 5 snim 5 *1 

5 ^ ^ 5 ^51 5 

^ 5 ^ ? 5391%^ ^ ll^ll 

I. Yajnavalkya went to Janaka, Emperor 
of Videha. He thought he would not say any¬ 
thing. Now Janaka and Yajnavalkya had once 
talked on the Agnihotra, and Yajnavalkya had 
offered him a boon. He had begged the liberty 
of asking any questions he liked ; and Yajna¬ 
valkya had granted him the boon. So it was the 
Emperor who first asked him. 

Yajnavalkya went to Janaka, Emperor of Videha. 
While going, he thdught he would not say anything to 
the Emp)eror. The object of the visit was to get more 
wealth and maintain that already possessed. Yajfia- 


1 Since the Emperor chose this very boon, in preference 
to any other. 
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valkya, although he had resolved not to say anything, 
explained whatever Janaka asked. Why did he act 
contrary to his intentions? The answer to this is given 
by the story here related. Sometime in the past there 
had been a talk between Janaka and Yajhavalkya on 
the subject of the Agnihotra, On that occasion Ydjha- 
valkya, pleased with Janaka's knowledge on the 
subject, had offered him a boon. Janaka* thereupon 
had begged the liberty of asking any questions he 
liked: and Yajhavalkya had granted him the boon. 
On the strength of that boon it was the Emperor 
Janaka who first asked him, although Yajhavalkya was 
in no mood to explain and was silent. That Janaka 
had not put his question on the previous occasion was 
due to the fact that the knowledge of Brahman is 
contradictory to rituals (hence the topic would be out 
of place), and is independent: It is not the effect of 
anything, and serves the highest end of man independ¬ 
ently of any auxiliary factors. 




2. ‘Yajnavalkya, what serves as the light 
for a man ? ' ‘ The light of’ the sun, O Emperor,' 
said Yajhavalkya, ‘ it is through the light of the 
sun that he site, goes out, works and returns.' 
‘ Just SO; Yajhavalkya.' 

Ydjnavalkya —^Janaka addresses him by name to 


^ Offering oblations in the sacred fire. 
3 The *of' is here appositional. 
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draw his attention —what serves as the light for a man, 
Which he uses in his everyday life? The question is 
about the ordinary man, with head, hands, etc., 
identifying himself with the body and organs. Does 
he use a light extraneous to his body, which is made 
up of parts, or does some light included in this aggre¬ 
gate of parts serve the purpose of a light for him? 
This is the question. 

Question : What difference does it make if he 
uses a light extraneous to his body or one forming a 
part of it? 

Reply : Listen. If it is decided that he by his 
very nature has to use a light extraneous to his body, 
then with regard to the effects of a light that is invisible 
we shall infer that they are also due to an extraneous 
light. If, on the other hand, he acts through a light 
not extraneous to the body, but part and parcel of 
himself, then, where the effects of a light are visible, 
although the light itself is invisible, we can infer that 
the light in question must be an inner one. If, how¬ 
ever, there is no restriction as to whether the light 
which a person uses is within or without himself, then 
there is no decision on the matter of the light. Think¬ 
ing thus Janaka asks Yajfiavalkya. *What is the light 
for a man?' 

Objection : Welh if Janaka is so clever at reason¬ 
ing, what is the use of his asking questions? Why 
does he not decide it for himself? 

Reply : True, but here the thing to be inferred, 
the grounds of inference, and their various relations 
are so subtle that they are considered a puzzle even for 
a number of scholars, not to speak of one. It is for 
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this reason that in deciding subtle religious matters 
deliberation by a conference is sought. A good deal 
also depends upon individual qualifications. A con¬ 
ference may accordingly consist of ten persons, or 
three, or one. Therefore, though the Emperor is 
skilled in reasoning, yet it is quite proper for him to 
ask Yajhavalkya, because people may have varying 
capacities for understanding. Or it may be that the 
Sruti itself teaches us through the garb of a story, by 
setting forth a mode of reasoning in conformity with 
our ways of thinking. 

Yajnavalkya too, knowing Janaka's intention, 
desired to teach him about the light of the self that is 
other than the body, and took up a ground of inference 
that would establish this extracorporeal light. For 
instance, he said, *The light of the well-known sun, 
O Emperor,’ How? 'It is through the light of the 
sun, which is outside his body and helps the function 
of the eyes, that the ordinary man sits, goes out to the 
field or forest, and going there works and returns the 
way he went.' The use of many specifications is to 
indicate that the light ^ is well known to be essentially 
different from the body ,* and the citing of many 
external lights is to show that the ground of inference 
is unfailing, 'Just so, Yajhavalkya.’ 

35^ 

1 Which remains the same under all these var3ring; 
circumstances. 
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II ^ II 

3. ‘When the sun has set, Yajnavalkya, 
what serves as the light for a man ? ’ ‘The moon 
serves as his light. It is through the light of the 
moon that he sits, goes out. works and returns.' 
‘Just so, Yajnavalkya.’ 

Likewise, 'When the sun has set, Ydjhavalkya, 
what serves as the light for a man?’ ‘The moon serves 
as his light.' 


3TTf§[^ 

II ^11 


4. ‘When tire sun and the moon have both 
set, Yajnavalkya, what serves as the light for a 
man?’ ‘The fire serves as his light. It is 
through the fire that he sits, goes out, works and 
returns.’ ‘Just so. Yajnavalkya/ 


When the sun and the moon have both set, the fire 
serves as the light. 


5 ^ } ?n9Ti5 ^fsrr^fq «iTf^ 
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5. 'When the sun and the moon have, both 
set, and the fire has gone out, Yajnavalkya, 
what serves as the light for a man?' 'Speech 
(sound) serves as his light. It is through the 
light of speech that ho sits, goes out, works and 
returns. Therefore, O Emperor, even when 
one's own hand is not dearly visible, if a sound 
is uttered, one manages to go there.' ' Just so, 
Yajnavalkya.' 

When the fire has gone out, speech serves as the 
light. 'Speech' here means sound. Sound, which is 
the object of hearing, stimulates the ear, its organ ; this 
gives rise to discrimination in the mind ; through that 
mind a man engages in an outward action. Elsewhere 
it has been said, Tt is through the mind that one s^es 
and hears' (I. v. 3). How can speech be called a 
light, for it is not known to be such? The answer is 
being given: * Therefore, O Emperor,' etc. Because 
a man lives and moves in the world helped by the 
light of speech, therefore it is a well-known fact that 
speech serves as a light. How? 'Even when, as in 
the rainy season, owing to the darkness created by 
clouds generally blotting out all light, one's own hand 
is not clearly though every activity is then 

stopped owing to the want of external light—if a sound 
is uttered, as for instance a dog barks or an ass brays, 
one manages to go there. That sound acts as a light 
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and connects the ear with the mind ; thus speech 
(sound) does the function of a light there. With the 
iielp of that sound serving as a light, the man actually 
goes there, works at that place and returns.' The 
mention of the light of speech includes odour etc. For 
when odour and the rest also help the nose and other 
organs, a man is induced to act or dissuaded from it, 
and so on. So they too help the body and organs. 
'Just so, Ydjnavalkya/ 

utmim 

II i II 

6 . 'When the sun and the moon have both 
set, the fire has gone out, and speech has 
stopped, Yajnavalkya, what serves as the light 
for a man ?' The self serves as his light. It is 
through the light of the self that he sits, goes out, 
works and returns.' ‘Just so, Yajnavalkya.' 

When speech also has stopped and other external 
aids too, such as odour, all the activities of the man 
would stop. The .idea is this: When the eyes and 
other organs, which are outgoing in their tendencies, 
are helped in the waking state by lights such as the 
Sun, then a man vividly lives and moves in the world. 
So we see that in the waking state a light extraneous 
to his body, which is an aggregate of parts, serves as 
the light for him. From this we conclude that when 
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all external light is blotted out in the states of dreanGi 
and profound sleep, as well as in similar circumstances 
of the waking state, a light extraneous to his body 
serves the purpose of a light for him. We see also 
that the purpose of a light is served in dreams, as for 
instance meeting and parting from friends, going to 
other places, etc.; and we awake from deep sleep with 
the remembrance^ that we slept happily and knew 
nothing. Therefore there exists some extraneous light. 
What is that light which acts when speech has stopped? 
The reply is being given: 'The self serves as his light/ 
By the word 'self' is meant that light which is different 
from one’s body and organs, and illumines them like 
the external lights such as the sun, but is itself not 
illumined by anything else. And on the principle of 
the residuum it is inside the body ; for it has already 
been proved that it is different from the body and 
organs, and we have seen that a light which is different 
from the body and organs and helps their work is 
perceived by the organs such as the eye ; but the light 
that we are discussing (the self) is not perceived by the 
eye etc., when lights such as the sun have ceased to 
work. Since, however, we see that the usual effects of 
a light are there, we conclude that *tt is through the 
light of the self that he sits, goes out, works and 
returns/ Therefore we understand that this light must 
be inside the body. But it is different from lights such 
as the sun, and immaterial. That is why, unlike the 
sun etc., it is not perceived by the eye and so forth. 


* Which shows that the light in question was there. 
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Objection (by the materialist): No, for we see 
that only things of the same class help each other. 
You are wrong to state as a proved fact that there is 
an inner light different from the sun etc. Why? 
Because we observe that the body and organs, which 
are material, are helped by lights such as the sun, 
which also are material and of the same class as the 
things helped. Here too we must infer in accordance 
with observed facts. Supposing that the light that 
helps the work of the body and organs is different from 
them like the sun etc., still it must be inferred as being 
of the same class as these, for the very reason that it 
helps them, as is the case with lights such as the sun. 
Your statement that because it is internal and is not 
perceived, it is different (from lights such as the sun), 
is falsified in the case of the eye etc.; for lights such 
as the eye are not perceived and are internal, but they 
are material just the same. Therefore it is only your 
imagination that you have proved the light of the self 
to be essentially different from the body etc. 

Moreover, as the existence of the light in question 
depends on that of the body and organs, it is pre¬ 
sumed to possess Ihe characteristics of the latter. Your 
inference,^ being of the kind that is not based on a 
causal relation, is fallacious, because it is contradicted^; 
and it is by means of such an inference that you 
establish the light in question (the self) to be different 


1 For example, whatever reveals another thing is differ¬ 
ent from it. 

2 For instance, the eye, which (according to the material¬ 
ists) reveals the body, is not different from it. 
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from the body and organs, like the sun and so forth 
(being different from the objects they reveal). Besides, 
perception cannot be nullified by inference ; and we 
see that this aggregate of body and organs sees, hears, 
thinks and knows. If that other light helps this aggre¬ 
gate like the sun etc., it cannot be the self, any more 
than the sun and the rest are. Rather it is the aggre¬ 
gate of body and organs, which directly does the func¬ 
tions of seeing etc., that is the self, and none else, for 
inference is invalid when it contradicts perception. 

Reply : If this aggregate be the self that does 
the functions of seeing etc., how is it that, remaining 
as it is, it sometimes performs those functions and 
sometimes does not? 

Objection : There is nothing wrong in it, because 
it is an observed fact. You cannot challenge facts on 
the ground of improbability. When you actually 
observe a fire-fly to be both luminous and non- 
luminous, you do not have to infer some other cause 
for it. If, however, you do infer it from some common 
feature, you may as well infer anything about every¬ 
thing, and nobody wants that. Nor must one deny 
the natural property of objects, for the natural heat 
of fire or the cold of water is not due to any other 
cause. 

Reply : Suppose we say it all depends on the 
merits or demerits of people? 

Objection : Then those merits or demerits them¬ 
selves might habitually depend on some other cause. 

Reply : What if they do? 
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Objection: It would lead to a regressus in 
infinitum, which is not desirable. 

Reply : Not so, for in dreams and remembrance 
we notice only things seen before. What the advocate 
of the nature theory has said about the functions of 
sight etc. belonging to the body, and not to the self, 
which is different from it, is wrong, for if these func¬ 
tions really belonged to the body, one would not see 
in a dream only things already seen. A blind man 
dreaming sees only things that he has already seen, 
and not unfamiliar forms, which one would find in 
Sakadvipa,^ for instance. This proves that he alone 
who sees in a dream only familiar things also saw 
things before, while the eyes were there—and not the 
body. If the body were the seer, it would not see in 
a dream only familiar sights when the eyes, the instru¬ 
ments of its vision, are taken out. And we know that 
even blind men, who have had their eyes taken out, 
say. To-day I saw in a dream the Himalayan peak 
that I had seen before.' Therefore it is clear that it 
is not the body, but he who dreams, that also saw 
things when the eyes w'cre intact. 

Similarly, in the case of remembrance, he who 
remembers being also the one who saw, the two are 
identical. Thus only can a person, after shutting his 
eyes, remember the forms he has seen before, just as 
he saw them. Therefore that which is shut is not the 
seer ; but that which, when the eyes are shut, sees 
forms in remembrance, must have been the seer when 

1 One of the divisions of the earth situated round Mt. 
Mem* 
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the eyes were open. This is further proved by the fact 
that when the body is dead, no vision takes place, 
although the body is intact. If the body itself were 
the seer, even a dead body would continue to see and 
do similar functions. Therefore it is clear that the real 
agent of seeing etc. is not the body, but that whose 
absence deprives the body of the power of vision, and 
whose presence gives it that power. 

Objection : Suppose the eyes and other organs 
themselves were the agents of vision and so forth? 

Reply : No ; the remembrance that one is touch¬ 
ing the very thing that one has seen, would be im¬ 
possible if there were different agents for these two 
acts. 

Objection : Then let us say, it is the mind. 

Reply : No ; the mind also, being an object, like 
colour etc., cannot be the agent of vision and so forth. 
Therefore we conclude that the light in question is 
inside the body, and yet different from it like the 
sun etc. 

You said, 'Some light which is of the. same class 
as the body and organs must be inferred, since the sun 
and the like are of the same class as the things they 
help.’ This is wrong, for there is no hard and fast 
rule about this help. To explain; We see that fire is 
kindled with the help of straw, grass and other fuel, 
which are all modifications of earth. But from this we 
must not conclude that every\s'here it is the modifica¬ 
tions of earth that help to light a fire, for we notice 
that water, which belongs to a different class, helps to 
kindle the fire of lightning and the fire in the stomach. 
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Therefore, when something is helped by another, there 
is no restriction about their being of the same class or 
of different classes. Sometimes men are helped by 
men, their own species, and sometimes by animals, 
plants, etc., which are of different species. Therefore 
the reason you adduced for your contention, that the 
body and organs are helped by lights that are of the 
same class as they, like the sun etc., falls to the 
ground. 

P^urther you said that the argument put forward 
by us^ does not prove the light in question to be either 
internal or different from the body and organs, because 
the reason stated is falsified in the case of the eye etc. 
This is wrong ; all we have to do is to add to it the 
qualifying phrase ‘except the eyes and other organs.' 
Your statement that the light in question must be a 
characteristic of the body is also incorrect, for it 
involves a contradiction with inference. The inference 
was that the light must be something else than the 
body and organs, like the sun etc.; and this premise 
of yours contradicts that. That the existence of the 
light depends on that of the body has been disproved 
by the fact that the light is absent in a dead body. If 
you challenge the validity of an inference of the kind 
not based on a causal relation, all our activities, in¬ 
cluding eating and drinking, would be impossible, 
which you certainly do not desire. We see in life that 
people who have experienced that hunger and thirst, 
for instance, are appeased by eating and drinking, 

* Viz. that the light we are speaking of must be. within 
the body and yet different from it, for unlike the sun etc. it 
is invisible. 
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proceed to adopt these means, expecting similar 
results ; all this would be impossible. As a matter of 
fact, however, people who have the experience of 
eating and drinking infer on the ground of similarity 
that their hunger and thirst would be appeased if they 
ate and drank again, and proceed to act accordingly. 

Your statement that this very body performs the 
functions of seeing etc. has already been refuted on 
the ground that in dreams and remembrance the seer 
is other than the body. This also refutes the view 
that the light in question is something other than -the 
self. Your reference to the fire-fly etc. being some¬ 
times luminous and sometimes not, is not in point, for 
the appearance or disappearance of the glow is due to 
the contraction or expansion of its wings or other parts 
of its body. You said that we must admit merit and 
demerit to have the nature of inevitably producing 
results. If you admit this, it will go against your own 
assumption.^ By this the objection of a regressus in 
infinitum is also refuted. Therefore we conclude that 
there is a light which is other than the body and within 
it, and it is the self. 

3 ^:; WIM: 

II ^ II 

7. ‘Which is the self?’ ‘This infinite 

1 That there is no extracorporeal self acquiring in every 
birth merit and demerit which determine its future. 
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entity (Purusa) that is identified with the intellect 
and is in the midst of the organs, the (self- 
effulgent) light within the heart (intellect). 
Assuming the likeness (of the intellect), it moves 
between the two worlds; it thinks, as it were, 
and shakes, as it were. Being identified with 
dreams, it transcends this world—the forms of 
death (ignorance etc.).’ 

Though the self has been proved to be other than 
the body and organs, yet, owing to a misconception 
caused by the observation that things which help others 
are of the same class as they, Janaka cannot decide 
whether the self is just one of the organs or some¬ 
thing different, and therefore asks: Which is the self? 
The misconception is quite natural, for the logic 
involved is too subtle to grasp easily. Or, although 
the self has been proved to be other than the body, 
yet all the organs appear to be intelligent, since the 
self is not perceived as distinct from them ; so I ask 
you: Which is the self? Among the body, organs, 
vital force and mind, which is the self you have spoken 
of—^through which light, you said, a man sits and does 
other kinds of work? Or, which of these organs is 
This self identified with the intellect' that you have 
meant, for all the organs appear to be intelligent? As 
when a number of Brahmanas are assembled, one may 
ask. They are all highly qualified, but which of these 
is versed in all the six branches^ of the Vedas?' In the 
first explanation, 'Which is the self?' is the question. 


1 Phonetics, 
astronomy. 

39 


ritnal, grammar, philology, prosody and 
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and This infinite entity that is identified with the 

iptellect,' etc., is the answer ; in the second, 'Which of 
the organs is the self that is identified with the intel¬ 
lect?' is the question. Or the whole sentence, 'Which 
is this self that is identified with the intellect and is in 
the midst of the organs, the light within the heart?' is 
the question. The words, 'That is identified with the 
intellect,' etc. give the precise description of the self 

that has been known only in a general way. But the 

word 'iti' in, 'Which is the self,' ought to mark the 
end of the question, without its being connected with a 
remote word. Hence we conclude that the expression, 
'Which is the self,' is really the question, and all the 
rest of the sentence, beginning with, 'This infinite 
entity that is identified with the intellect,' etc., is the 
answer. 

The word 'this' has been used with reference to 
the self, since it is directly known to us. 'Vijhana- 
maya' means identified with the intellect: the self is 
so called because of our failure to discriminate its 
association with its limiting adjunct, the intellect, for 
it is perceived as associated with the intellect- as the 
planet Rahu^ is with the sun and the moon. The 
intellect is the instrument that helps us in everything, 
like a lamp set in front amidst darkness. It has been 
said, 'It is through the mind that one sees and hears’ 
( 1 . V. 3). Every object is perceived only as associated 
with the light of the intellect, as objects in the dark 
are lighted up by a lamp placed in front ; the other 
organs are but the channels for the intellect. There- 


1 The ascending node of the moon. 
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fore the self is described in terms of that, as 'identified 
with the intellect/ Those^ who explain the word 
'Vijnanamaya' as a modification of the consciousness 
that is the Supreme Self, evidently go against the 
import of the Srutis, since in the words 'Vijnana- 
maya/ 'Manomaya,' etc., the suffix 'mayat' denotes 
something else than modification ; and where the mean¬ 
ing of a word is doubtful, it can be ascertained by a 
reference to a definite use of the word elsewhere, or 
from a supplementary statement ; or else on the 
strength of irrefutable logic.^ From the use of the 
expression, 'Through its association with the intellect/* 
a little further on, and from the words ‘within the 
heart (intellect),' the word 'Vijnanamaya' ought to 
mean 'identified with the intellect.' 

The locative case in the term 'in the midst of the 
organs' indicates that the self is different from the 
organs, as 'a rock in the midst of the trees' indicates 
only nearness ; for there is a doubt about the identity 
or difference of the self from the organs. 'In the midst 
of the organs' means 'different from the organs,' for 
that which is in the midst of certain other things is of 
course different from them, as 'a tree in the midst of 
the rocks/ Within the heart: One may think that 
the intellect, which is of the same class as the organs, 
is meant, as being in the midst of the organs. This is 
refuted by the phrase 'within the heart.' 'Heart' is 


^ The reference is to Bhartrprapaiica. 

2 If the self be a modification of the intellect, liberation 
would be impossible. 

^ Sankara here takes the Madhyandina reading ‘Sadhih‘ 
instead of 'Sa hi,' as in the text he follows. 



6 I2 


BRHADARANYAKA UPANI^AD 


[4-3-7 


primarily the lotus-shaped lump of flesh ; here it means 
the intellect, which has its seat in the heart. The 
expression therefore means 'within the intellect.' The 
word 'within' indicates that the self is different from 
the modifications of the intellect. The self is called 
light, because it is self-effulgent, for through this light, 
the self-effulgent Atman, this aggregate of body and 
organs sits, goes out and works, as if it were sentient, 
as a jar placed in the sun (shines). Or as an emerald 
or any other gem, dropped for testing into milk etc., 
imparts its lustre to them, so does this luminous self, 
being finer than even the heart or intellect, unify and 
impart its lustre to the body and organs, including the 
intellect etc., although it is within the intellect ; for 
these have varying degrees of fineness or grossness in 
a certain order, ^ and the self is the innermost of 
them all. 

The intellect, being transparent and next to the 
self, easily catches the reflection of the intelligence of 
the self. Therefore even wise men happen to identify 
themselves with it first ; next comes the Manas, which 
catches the reflection of the self through the intellect ; 
then the organs, through contact with the Manas ; and 
lastly the body, through the organs. Thus the self 
successively illumines with its own intelligence the 
entire aggregate of body and organs. It is therefore 
that all people identify themselves with the body and 
organs and their modifications indefinitely according to 
their discrimination. The Lord also has said in the 

1 From the objects to tlie self we have an ascending order 
of fineness, and from the self to the objects an ascending 
order of grossness. 
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Gita, 'As the one sun, O Arjuna, illumines the whole 
world, so the self, the owner of the field of this body, 
illumines the whole body* (G. XIII. 33) ; also, '(Know) 
the light of the sun (which illumines the entire world, 
to be Mine),* etc. (G. XV. 12). The Katha Upanisad 
also has it, 'Eternal in the midst of transitory things, 
the intelligent One among all intelligent beings’ 
(Ka. Y. 13) ; also, Tt shining, everything else shines ; 
this universe shines through Its light* (Ka. V. 15). 
The Mantra also says, 'Kindled by which light, the sun 
shines* (Tai. B. III. xii. 9. 7). Therefore the self is 
the 'light within the intellect,* 'Purusa,* i.e. infinite 
entity, being all-pervading like the ether. Its self¬ 
effulgence is infinite, because it is the illuminer of 
everything, but is itself not illumined by anything else. 
This infinite entity of which you ask, 'Which is the 
self?* is self-effulgent. 

It has been said that when the external lights that 
help the different organs have ceased to work, the self, 
the infinite entity that is the light within the intellect, 
helps the organs through the mind. Even when the 
external aids of the organs, viz. the sun and other 
lights, exist, since these latter (being compounds) sub¬ 
serve the purpose of some other agency, and the body 
and organs, being insentient, cannot exist for them¬ 
selves, this aggregate of body and organs cannot 
function without the help of the self, the light that lives 
for itself. It is always through the help of the light of 
the self that all our activities take place. 'This 
intellect and Manas are consciousness. ... (all these 
axe but names of Intelligence or the Atman)* (Ai. V. 2), 
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says another Sruti, for every act of people is attended 
with the ego, and the reason for this ego^ we have 
already stated through the illustration of the emerald. 

Though it is so, yet during the waking state that 
light called the self, being beyond the organs and being 
particularly mixed up in the diversity of functions of 
the body and the organs, internal and external, such 
as the intellect, cannot be shown extricated from them, 
like a stalk of grass from its sheath ; hence, in order to 
show it in the dream state, Yajnavalkya begins: 
Assuming the likeness ... it moves between the two 
worlds. The infinite entity that is the self-effulgent 
Atman, assuming the likeness—of what?—of the 
intellect, which is the topic, and is also contiguous. 
In the phrase, 'within the heart’ there occurs the 
word 'heart,’ meaning the intellect, and it is quite 
close ; therefore that is meant. And what is meant by 
'likeness’? The failure to distinguish (between the 
intellect and the self) as between a horse and a buffalo. 
The intellect is that which is illumined, and the light of 
the self is that which illumines, like light ; and it is well 
known that we cannot distinguish the two. It is because 
light is pure that it assumes the likeness of that which 
it illumines. When it illumines something coloured, it 
assumes the likeness of that colour. When, for inst¬ 
ance. it illumines something green, blue or red, it is 
coloured like them. Similarly the self, illumining the 
intellect, illumines through it the entire body and 
organs, as we have already stated through the illustra- 


1 The xeflection of the self in the intellect constitutes 
this ego. 
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tion of the emerald. Therefore through the similarity 
of the intellect, the self assumes the likeness of every¬ 
thing. Hence it will be described later on as 'Identified 
with everything' (IV. iv. *>)* 

Therefore it cannot be taken apart from anything 
else, like a stalk of grass from its sheath, and shown 
in its self-effulgent form. It is for this reason that the 
whole world, to its utter delusion, superimposes all 
activities peculiar to name and form on the self, and all 
attributes of this self-effulgent light on name and form, 
and also superimposes name and form on the light of 
the self, and thinks, 'This is the self, or is not the self ; 
it has such and such attributes, or has not such and 
such attributes ; it is the agent, or is not the agent ; it 
is pure, or impure ; it is bound, or free ; it is fixed, or 
gone, or come ; it exists, or does not exist,' and so on. 
Iherefore 'assuming the likeness (of the intellect) it 
moves' alternately 'between the two worlds'—this one 
and the next, the one that has been attained and the 
one that is to be attained—by successively discarding 
the body and organs already possessed, and taking 
new ones, hundreds of them, in an unbroken series. 
This movement between the two worlds is merely due 
to its resembling the intellect—^not natural to it. That 
it is attributable to its resembling the limiting adjuncts 
of name and form created by a confusion, and is not 
natural to it, is being stated: Because, assuming the 
likeness (of the intellect), it moves alternately between 
the two worlds. The text goes on to show that this is 
a fact of experience. It thinks, as it were : By illu- 
piining the intellect, which does the thinking, through 
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its own self-effulgent light that pervades the intellect, 
the self assumes the likeness of the latter and seems to 
think, just as light (looks coloured). Hence people 
mistake that the self thinks ; but really it does not. 
Likewise it shakes, as it were : When the intellect and 
other organs as well as the Pranas move, the self, which 
illumines them, becomes like them, and therefore seems 
to move rapidly ; but really the light of the self has 
no motion. 

How are we to know that it is owing to the 
delusive likeness of the intellect that the self moves 
between the two worlds and does other activities, and 
not by itself? This is being answered by a statement 
of reason: Being identified with dreams, etc. The 
self seems to become whatever the intellect, which it 
lesembles, becomes. Therefore when the intellect turns 
into a dream, i.e. takes on the modification called a 
dream, the self also assumes that form ; when the 
intellect wants to wake up, it too does that. Hence 
the text says: Being identified with dreams, revealing 
the modification known as dreams assumed by the 
intellect, and thereby resembling them, it transcends 
this world, i.e. the body and organs, functioning in 
the waking state, round which our secular and scrip¬ 
tural activities are centred. Because the self stands 
revealing by its own distinct light the modification 
known as dreams assumed by the intellect, therefore it 
must really be self-effulgent, pure and devoid of agent 
and action with its factors and results. It is only the 
likeness of the intellect that gives rise to the delusion 
that the self moves between the two worlds and has 
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other such activities. The forms of death, i.e. work, 
ignorance, etc. Death has no other forms of its own ; 
the body and organs are its forms. Hence the self 
transcends those forms of death, on which actions and 
their results depend. 

BuddhisP objection : We say there is no such 
thing as the light of the self similar to the intellect and 
revealing it, for we experience nothing but the intellect 
either through perception or through inference, just as 
we do not experience a second intellect at the same 
time. You say that since the light that reveals and 
the jar, for instance, that is revealed are not distinguish¬ 
able in spite of their difference, they resemble each 
other. We reply that in that particular case, the light 
being perceived as different from the jar, there may 
well be similarity between them, because they are 
merely joined together, remaining all the while different. 
But in this case we do not similarly experience either 
through perception or through inference any other light 
revealing the intellect, just as the light reveals the jar. 
It is the intellect which, as the consciousness that 


^ There are four schools of Buddhism, viz. the 
Vaibhasika, Sautr5,ntika, Yogacara and Madhyamika, all 
maintaining that the universe consists only of ideas and is 
momentary—every idea lasting only for a moment and being 
immediately replaced by another exactly like it. The first 
two schools both believe in an objective world, of course 
ideal ; but whereas the first holds that that world is cognisable 
through perception, the second maintains that it can only be 
inferred. The third school, also called Vijilanavadin, believes 
that there is no external world, and that the subjective world 
alone is real. The last school, called also Sunyavadin 
(nihilist), denies both the worlds. 
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reveals, assumes its own form as well as those of the 
objects. Therefore neither through perception nor 
through inference is it possible to establish a separate 
light which reveals the intellect. 

What has been said above by way of example, 
viz. that there may be similarity between the light that 
reveals and the jar, for instance, that is revealed, 
because they are merely joined together, remaining all 
the while different, has been said only tentativelyS* it 
is not that the jar that is revealed is different from the 
light that reveals it. In reality it is the self-luminous 
jar that reveals itself ; for (each moment) a new jar 
is produced, and it is consciousness that takes the form 
of the self-luminous jar or any other object. Such 
being the case, there is no instance of an external object, 
for everything is mere consciousness. 

Thus the Buddhists, after conceiving the intellect 
as tainted by assuming a double form, the revealer and 
the revealed (subject and object), desire to purify it. 
Some of them,^ for instance, maintain that conscious¬ 
ness is untrammelled by the dualism of subject and 
object, is pure and momentary : others want to deny 
that even. For instance, the Madhyamikas hold that 
consciousness is free from the dual aspect of subject 
and object, hidden and simply void, like the external 
objects such as a jar. 

All these assumptions are contradictory to this 
Vedic path of well-being that we are discussing, since 

1 This is the view of the Yogacara school as opposed to 
that of the first two. 

* The Yog^caras. 
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they deny the light of the self as distinct from the 
body and illumining the consciousness of the intellect. 
Now to those who believe in an objective world we 
reply: Objects such as a jar are not self-luminous : 
a jar in darkness never reveals itself, but is noticed as 
being regularly revealed by coming in contact with the 
light of a lamp etc. Then we say that the jar is 
in contact with light. Even though the jar and the 
light are in contact, they are distinct from each other, 
for we see their difference, as between a rope and 
a jar, when they repeatedly come in contact and are 
disjoined. This distinction means that the jar is 
revealed by something else ; it certainly does not 
reveal itself. 

Objection : But do we not see that a lamp reveals 
itself? People do not use another light to see a lamp, 
as they do in the case of a jar etc. Therefore a lamp 
reveals itself. 

Reply : No, for there is no difference as regards 
its being revealed by something else (the self). Al¬ 
though a lamp, being luminous, reveals other things, 
yet it is, just like a jar etc., invariably revealed bv an 
intelligence other than itself. Since this is so, the 
lamp cannot but be revealed by something other than 
itself. 

Objection : But there is a difference. A jar. 
even though revealed by an intelligence, requires a light 
different from itself (to manifest it), while the lamp 
does not require another lamp. Therefore the lamp, 
although revealed by something else, reveals itself as 
well as the jar. 

Reply : Not so, for there is no difference, directly 
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or indirectly (between a jar and a lamp). As the jar 
is revealed by an intelligence, so is equally the lamp. 
Your statement that the lamp reveals both itself and 
the jar is wrong. Why? Because what can its condi¬ 
tion be when it does not reveal itself? As a matter of 
fact, we notice no difference in it, either directly oi 
indirectly. A thing is said to be revealed only when 
we notice some difference in it through the presence oi 
absence of the revealing agent. But there can be no 
question of a lamp being present before or absent from 
itself ; and when no difference is caused by the presence 
or absence, it is idle to say that the lamp reveals itself. 

But as regards being revealed by an intelligence 
the lamp is on a par with the jar etc. Therefore the 
lamp is not an illustration in point to show that 
consciousness (of the intellect) reveals itself ; it is 
revealed by an intelligence just as much as the external 
objects are. Now, if consciousness is revealed by an 
intelligence, which consciousness is it?—^the one that 
is revealed (the consciousness of the intellect), or the 
one that reveals (i.e. the consciousness of the self)? 
Since there is a doubt on the point, we should infer 
on the analogy of observed facts, not contrary to them. 
Such being the case, just as we see that external objects 
such as a lamp are revealed by something different 
from them (the self), so also should consciousness— 
although it reveals other things like a lamp—^be 
inferred, on the ground of its being revealed by an 
intelligence, to be revealed not by itself, but by an 
intelligence different from it. And that other entity 
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which reveals consciousness is the self—the intelligence 
which is different from that consciousness. 

Objection : But that would lead to a regressus in 
infinitum. 

Reply : No ; it has only been stated on logical 
grounds that because consciousness is an object revealed 
by something, the latter must be distinct from that 
consciousness. Obviously there cannot be any infal¬ 
lible ground for inferring that the self literally reveals 
the consciousness in question, or that, as the witness, 
it requires another agency to reveal it. Therefore 
there is no question of a regressus in infinitum. 

Objection : If consciousness is revealed by some¬ 
thing else, some means of revelation is required, and 
this would again lead to a regressus in infinitum. 

Reply : No, for there is no such restriction ; it is 
not a universal rule. We cannot lay down an absolute 
condition that whenever something is revealed by 
another, there must be some means of revelation 
besides the two—that which reveals and that wliich is 
revealed, for we observe diversity of conditions. For 
instance, a jar is perceived by something different 
from itself, viz. the self ; here light such as that of a 
lamp, which is other than the perceiving subject and 
the perceived object, is a means. The light of the 
lamp etc. is neither a part of the jar nor of the eye. 
But though the lamp, like the jar, is perceived by the 
eye, the latter does not require any externa^ means 
corresponding to the light, over and above the lamp 
(which is the object). Hence we can never lay down 
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the rule that wherever a thing is perceived by some¬ 
thing else, there must be some means besides the two. 
Therefore, if consciousness is admitted to be revealed 
by a subject different from it, the charge of a 
regressus in infinitum, either through the means or 
through the perceiving subject (the self), is altogether 
untenable. Hence it is proved that there is another 
light, viz. the light of the self, which is different from 
consciousness. 

Objection (by the idealist): We say there is no 
external object like the jar etc., or the lamp, apart 
from consciousness ; and it is commonly observed that 
a thing which is not perceived apart from something 
else is nothing but the latter ; as for instance things 
such as the jar and cloth seen in dream consciousness. 
Because we do not perceive the jar, lamp and so forth 
seen in a dream, apart from the dream consciousness, 
we take it for granted that they are nothing but the 
latter. Similarly in the waking state, the jar, lamp 
and so forth, not being perceived apart from the con¬ 
sciousness of that state, should be taken merely as that 
consciousness and nothing more. Therefore there is no 
external object such as the jar or lamp, and every¬ 
thing is but consciousness. Hence your statement that 
since consciousness is revealed, like the jar etc., by 
something else, there is another light besides consciotis- 
ness, is groundless : for everything being but conscious¬ 
ness, there is no illustration to support you. 

Reply: No, for you admit tke existence of the 
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external world to a certain extent. You do not al¬ 
together deny it. 

Objection : We deny it absolutely. 

Reply : No. Since the words ‘consciousness/ 
‘jar' and ‘lamp' are different and have different 
meanings, you cannot help admitting to a certain 
extent the existence of external obiccts. If you do 
not admit the existence of objects different Irom con¬ 
sciousness, words such as ‘consciousness,’ ‘jar’ and 
‘cloth/ having the same meaning, would be synony¬ 
mous. Similarly, the means being identical with the 
result, your scriptures inculcating a difference between 
them would be useless, and their author (Buddha) 
would be charged with ignorance. 

Moreover, you yourself admit that a debate 
between rivals as well as its defects are different from 
consciousness. You certainly do not consider the 
debate and its defects to be identical \Nith one's con¬ 
sciousness, for the opponent, for instance, has to be 
refuted. Nobody admits that it is either his own 
consciousness or his own self that is meant to be 
refuted ; were it so, all human activities would stop. 
Nor do you assume that the opponent perceives him¬ 
self ; rather you take it for granted that he is perceived 
by others. Therefore we conclude that the whole 
objective world is perceived by something other than 
itself, because it is an object of our perception in the 
waking state, iust like other objects perceived in that 
state, such as the opponent—^which is an easy enough 
illustration ; or as one series^ of (momentary) coii- 

^ The series called Hari, for instance, is perceived by the 
series called Rama. 
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sciousness, or any single one^ of them, is perceived by 
another of the same kind. Therefore not even the 
idealist can deny the existence of another light different 
from consciousness. 

Objection : You are wrong to say that there is 
an external world, since in dreams we perceive nothing 
but consciousness. 

Reply : No, for even from this absence of ex¬ 
ternal objects we can demonstrate their difference from 
consciousness. You yourself have admitted that in 
dreams the consciousness of a jar or the like is leal ; 
but in the same breath you say that there is no jar 
apart from that consciousness! The point is, whether 
the jar which forms the object of that consciousness is 
unreal or real, in either case you have admitted that 
the consciousness of the jar is real,* and it cannot be 
denied, for there is no reason to support the denial. 
By this^ the theory of the voidness of everything is 
also refuted ; as also the Mimarhsaka view that the 
Self is perceived by the individual self as the *1'.^ 

Your statement that every moment a different 
jar in contact with light is produced, is wrong, for 
even at a subsequent moment we recognise it to be 
the same jar. 

1 Buddha’s knowledge, for instance, perceives that of any 
ordinary mortal. 

2 The reality of the consciousness presupposes the exist¬ 
ence of external objects, which alone determine the form of 
that consciousness. 

* The impossibility of doing away with the distinction 
between knowledge and the object known. 

* For the same thing cannot be both subject and object 
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Objection : The recognition may be due to simi¬ 
larity, as in the case of hair, nails, etc. that have been 
cut and have grown anew. 

Reply : No, for even in that case the momen¬ 
tariness is disproved. Besides, the recognition is due 
merely to an identity of species. When the hair, nails, 
etc. have been cut and have grown again, there being 
an identity of species as hair, nails, etc., their recog¬ 
nition as such due to that identity is unquestionable. 
But when we see the hair, nails, etc. that have grown 
again after being cut, we never have the idea that they 
are, individually, those identical hairs or nails. When 
after a great lapse of time we see on a person hair, 
nails, etc. of the same size as before, we perceive that 
the hair, nails, etc. we see at that particular moment 
are like those seen on the previous occasion, but never 
that they are the same ones. But in the case of a jar 
etc. we perceive that they are identical. Therefore the 
two cases are not parallel. 

When a thing is directly recognised as identical, 
it is improper to infer that it is something else, for 
when an inference contradicts perception, the ground 
of such inference becomes fallacious. Moreover, the 
perception of similarity is impossible because of the 
momentariness of knowledge (held by you). The per¬ 
ception of similarity takes place when one and the 
same person sees two things at different times. But 
according to you the person who sees a thing does not 
exist till the next moment to see another thing, for 
consciousness, being momentary, ceases to be as soon 
as it has seen some one thing. To explain: The 

40 
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perception of similarity takes the form of This is like 
that.' That' refers to the remembrance of some¬ 
thing seen ; ‘this' to the perception of something 
present. If after remembering the past experience 
denoted by ‘that/ consciousness should linger till the 
present moment referred to by ‘this/ then the doctrine 
of momentariness would be gone. If, however, the 
remembrance terminates with the notion of ‘that,' and 
a different perception relating to the present (arises 
and) dies with the notion of ‘this,' then no perception 
of similarity expressed by. This is like that,' will 
result, as there will be no single consciousness perceiv¬ 
ing more than one thing (so as to draw the comparison). 
Moreover, it will be impossible to describe our experi¬ 
ences. Since consciousness ceases to be just after 
seeing what was to be seen, we cannot use such expres¬ 
sions as, ‘I see this,' or *I saw that,' for the person 
who has seen them will not exist till the moment of 
making these utterances. Or, if he does, the doctrine 
of momentariness will be contradicted. If, on the 
other hand, the person who makes these utterances 
and perceives the similarity is other than the one who 
saw those things, then, like the remarks of a man born 
blind about particular colours and his perception of 
their similarity, the writing of scriptural books by the 
omniscient Buddha and other such things will all 
become an instance of the blind following the blind. 
But this is contrary to your views. Moreover, the 
charges of obtaining results of actions not done and not 
obtaining those of actions already done, are quite 
patent in the doctrine of momentariness. 
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Objection : It is possible to describe a past ex¬ 
perience by means of a single chain-like perception 
that takes place so as to include both the preceding 
and the succeeding perception, and this also accounts 
for the comparison, This is like that/ 

Reply : Not so, for the past and the present per¬ 
ceptions belong to different times. The present percep¬ 
tion is one link of the chain and the past perception 
another, and these two perceptions belong to different 
times. If the chain-like perception touches the objects 
of both these perceptions, then the same consciousness 
extending over two moments, the doctrine of momen¬ 
tariness again falls to the ground. And such distinc¬ 
tions as 'mine' and 'yours' being impossible,^ all our 
dealings in the world will come to naught. 

Moreover, since you hold everything to be but 
consciousness perceptible only to itself, and at the 
same time say that consciousness is by nature but the 
reflection of pellucid knowledge, and since there is no 
other witness to it, it is impossible to regard it as 
various such as transitory, painful, void and unreal. 
Nor can consciousness be treated as having many 
contradictory parts, like a pomegranate etc., for 
according to you it is of the nature of pellucid 
knowledge. Moreover, if the transitoriness, painful¬ 
ness, etc. are parts of consciousness, the very fact that 
they are perceived will throw them into the category 
of objects, different from the subject. If, on the other 
hand, consciousness is essentially transitory, painful 

* Since there is only one consciousness, and that also 
fdomentaiy. 
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and so on, then it is impossible to conceive that it will 
become pure by getting rid of those characteristics, 
for a thing becomes pure by getting rid of the im¬ 
purities that are connected with it, as in the case of a 
mirror etc., but it can never divest itself of its natural 
property. Fire, for instance, is never seen to part 
with its natural light or heat. Although the redness 
and other qualities of a flower are seen to be removed 
by the addition of other substances, yet even there 
we infer that those features were the result of previous 
combinations, for we observe that by subjecting the 
seeds to a particular process, a different quality is 
imparted to flowers, fruits, etc. Hence consciousness 
cannot be conceived to be purified. 

Besides you conceive consciousness to be impure 
when it appears in the dual character of subject and 
object. That too is impossible, since it does not come 
in contact with anything else. A thing cannot surely 
come in contact with something that does not exist ; 
and when there is no contact with anything else, the 
properties that are observed in a thing belong naturally 
to it, and cannot be separated from it, as the heat of 
fire, or the light of the sun. Therefore we conclude 
that your assumption that consciousness becomes im¬ 
pure by coming temporarily in contact with something 
else, and is again free from this impurity, is merely 
an instance of the blind following the blind, and is 
unsupported by any evidence. 

Lastly, the Buddhistic assumption that the ex¬ 
tinction of that consciousness is the highest end of 
human life, is untenable, for there is no recipient of 



4 - 3 . 8 ] 


BRHADARANYAKA UPANI?AD 


629 


results. For a person who has got a thorn stuck into 
hdm, the relief of the pain caused by it is the result 
(he seeks); but if he dies, we do not find any recipient 
of the resulting cessation of pain. Similarly, if con¬ 
sciousness is altogether extinct and there is nobody to 
reap that benefit, to talk of it as the highest end of 
human life is meaningless. If that very entity or self, 
designated by the word 'person'—consciousness, 
according to you—whose well-being is meant, is 
extinct, for whose sake will the highest end be? But 
those who (with us) believe in a self different from 
consciousness and witnessing many objects, will find 
it easy to explain all phenomena such as the remem¬ 
brance of things previously seen and the contact and 
cessation of pain—the impurity, for instance, being 
ascribed to contact with extraneous things, and the 
purification to dissociation from them. As for the 
view of the nihilist, since it is contradicted by all the 
evidences of knowledge, no attempt is being made to 
refute it. 

55^ SIPWrsf:— 

II ^ II 

8. That man,‘ when he is born, or attains 
a body, is connected witli evils (the body and 
organs) ; and when he dies, or leaves the body, 
he discards those evils. 

^ The individual self. So also in the next few para¬ 
graphs. 
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Just as in this world a man, in the same body, 
is identified with dreams and in that state lives in the 
light that is his own self, transcending the body and 
organs, so is that man who is being discussed, when 
he is born, connected with evils, i.e. with their in¬ 
separable concomitants or effects, the body and organs^ 
which are the support of merit and demerit. How is 
he born? When he attains a body, with the organs 
and all, i.e. identifies himself with it. When that 
very person dies, or leaves the body, to take another 
body in turn, he discards those evils, i.e. the body 
and organs, which are but forms of evil and have 
fastened themselves on him. The phrase 'leaves the 
body' is an explanation of 'dies.' Just as in his 
present body he, resembling the intellect, continuously 
moves between the waking and dream states by alter¬ 
nately taking and giving up the body and organs^ 
which are but forms of evil, so does he continuously 
move between this and the next world by alternately 
taking and giving up the body and organs, by way 
of birth and death, until he attains liberation. There¬ 
fore it is proved from this conjunction and disjunction 
that the light of the self about which we have been 
talking is distinct from these evils, the body and 
organs. 

It may be contended that there are not those two 
worlds between which the man can move alternately 
through birth and death as between the waking and 
dream states. The latter of course are matters of 
experience, but the two worlds are not known through 
any means of knowledge. Therefore these waking and 
dream states themselves must be the two worlds ih 
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question. This is being answered by the following 
text: 

<WT^ ^ qgtrig—igi ^ tr ci^t tinagid st i 

«rar tisaRids^ ti5®t«K5«n^ #r% a*iR*wTSRwt- 
wiJHir'4TJr wR!^f«r e m 

WR 5?t^ ^Rfei^ JTRIITORR ^ fes[c!l, ^ 
fimk, 5^*1 wer, #T MIHltlfd ; SISTRT 

^ (I 5 n 

9. That man has only two abodes, this and 
the next world. The dream state, which is the 
third, is at the junction (of the two). Staying 
at that junction he surveys the two abodes, this 
and the next world. Whatever outfit he may 
have for the next world, providing himself with 
that he sees both evils (sufferings) and joys. 
When he dreams, he takes away a little of (the 
impressions of) this all-embracing world (the 
waking state), himself puts the body aside and 
himself creates (a dream body in its place), 
revealing his own lustre by his own light—and 
dreams. In this state the man himself becomes 
the light. 

That man has only two abodes, no third or fourth. 
Which are they? This and the next world. The 
present life, consisting of the body, organs, objects 
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and their impressions, which we now perceive, and 
the future life to be experienced after we have given 
up the body and the rest. 

Objection : Is not the dream state also the next 
world? In that case the assertion about 'only two 
abodes' is wrong. 

Reply : No, the dream state, which is the third, 
is at the junction of this and the next world : hence 
the definite pronouncement about two abodes. The 
junction of two villages does not certainly count as a 
third village. How do we know about the existence 
of the next world, in relation to which the dream state 
may be at the junction? Because stay in at that 
junction he surveys the two abodes. Which are the 
two? This and the next world. Therefore, over and 
above the waking and dream states, there are the two 
worlds between which the man (the individual self), 
resembling the intellect, moves, in an unbroken series 
of births and deaths. 

How does he, staying in the dream state, survey 
the two worlds, what help does he take, and what 
process does he follow? This is being answered: 
Listen how he surveys them. Whatever outfit — 
'Akrama' is that by means of which one proceeds, i.e. 
support or outfit—the man may have for the attain¬ 
ment of the next world, i.e. whatever knowledge, 
work and previous experience he may have for this 
end, providing himself with that —^just ready to take 
him to the next world, like a seed about to sprout— 
he sees both evils and joys. The plural is due to the 
varied results of virtue and vice, meaning both kinds. 
'Evils' refer to their results, or sufferings, for they 
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themselves cannot be directly experienced ; the joys 
are the results of virtue. He feels both sufferings and 
joys consisting of the impressions of experiences of 
previous lives ; while those glimpses of the results of 
merits and demerits that are to come in his future life, 
he experiences through the urge of those merits and 
demerits, or through the grace of the gods. How are 
we to know that in dreams one experiences the suffer¬ 
ings and joys that are to come in the ne.xt life? The 
answer is: Because one dreams many things that are 
never to be experienced in this life. Moreover, a 
dream is not an entirely new experience, for most 
often it is the memory of past experiences. Hence 
we conclude that the two worlds exist apart from the 
waking and dream states. 

An objection is raised: It has been said that in 
the absence of the external lights such as the sun, the 
man identified with the body and organs lives and 
moves in the world with the help of the light of the 
self, which is different from the body and organs. 
But we say that there is never an absence of lights 
such as the sun to make it possible for one to perceive 
this self-effulgent light as isolated from the bod}^ and 
organs, because we perceive these as always in contact 
with those external lights. Therefore the self as an 
absolute, isolated light is almost or wholly a nonentity. 
If, however, it is ever perceived as an absolute, 
isolated light free from the contact of the elements and 
their derivatives, external and internal, then all your 
statements will be correct. This is being answered as 
foUows: 
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When he, the self that is being discussed, dreams 
freely* what is his outfit then* and in what way does 
he dream, or attain the junction between this world 
and the next? The answer is being given: He takes 
away a little of this all-embracing world, or the world 
we experience in the waking state. 'All-embracing' 
(Sarvavat^); Lit. protecting or taking care of every¬ 
thing ; it refers to the body and organs in contact with 
sense-objects and their reactions. Their all-embracing 
character has been explained in the section dealing 
with the three kinds of food in the passage beginning 
with, 'Now this self,' etc. (I. iv. i6). Or the word 
may mean, possessing all the elements and their deri¬ 
vatives, which^ serve to attach him to the world ; in 
other words, the waking state.—'Sarvavat' is the same 
as 'Sarvavat.'—He detaches a portion of these, i.e. 
is tinged by the impressions of the present life. Him¬ 
self puts the body aside, lit. kills it, i.e. makes it inert 
or unconscious. In the waking state the sun and other 
deities help the eyes etc. so that the body may 
function, and the body functions because the self 
experiences the results of its merits and demerits. The 
cessation of the experience of those results in this body 
is due to the exhaustion of the work done by the self ; 
hence the self is described as killing the body. And 
himself creates a dream body composed of past im¬ 
pressions, like one created by magic. This creation 


^ Two derivations are given. In the first 'Sarva' (all) 
is joined to the verb ‘Ava,/ to protect ; in the second it 
takes the suffix 'vat/ denoting possession. 

2 In their threefold division pertaining to the body etc. 
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too is the consequence of his past work ; hence it is 
spoken of as being created by him. Revealing his 
own lustre, consisting in the perception of sense-objects, 
the mind itself being modified in the form of diverse 
impressions of the latter. It is these modifications that 
then take the place of objects, and are spoken of as 
being themselves of the nature of lustre in that state. 
With this his own lustre as object, and revealing it 
(the mass of impressions of sense-objects) by his own 
light, i.e. as the detached subject or witness possessing 
constant vision, he dreams. Being in this state is called 
dreaming. In this state, at this time, the man, or self, 
himself becomes the detached light, free from the 
contact of the elements and their derivatives, external 
and internal. 

Objection : It is stated that the self then has 
glimpses of the impressions of the waking state. If so, 
how can it be said that 'in that state the man himself 
becomes the light'? 

Reply : There is nothing wrong in it, because the 
glimpses are but objects (not the subject). In that 
way alone can the man be shown to be himself the 
light then, and not otherwise, when there is no object 
to be revealed as in profound sleep. When, however, 
that lustre consisting of the impressions of the waking 
state is perceived as an object, then, like a sword 
drawn from its sheath, the light of the self, the eternal 
witness, unrelated to anything and distinct from the 
body and the organs such as the eye, is realised as 
it 1 is, revealing everything. Therefore it is proved 
that ‘in that state the man himself becomes the light.' 
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Objection: How can the man himself be the 
light in dreams, when we come across at that time all 
the phenomena of the waking state dependent on the 
relation between the subject and object, and the lights 
such as the sun are seen to help the eye and other 
organs just the same as in the waking state? In the 
face of these how can the assertion be made that 'in 
that state the man himself becomes the light' ? 

Reply : Because the phenomena of dreams are 
different. In the waking state the light of the self is 
mixed up with the functions of the organs, intellect, 
Manas, (external) lights, etc. But in dreams, since 
the organs do not act and the lights such as the sun 
that help them are absent, the seif becomes distinct 
and isolated. Hence the dream state is different. 

Objection : The sense-objects are perceived in 
dreams just the same as in the waking state. How 
then do you adduce their difference on the ground that 
the organs do not function then? 

Reply : Listen— 


5T ^ Km ST 5r sw 

wra i >sgiggiw i . 

553^ 5 ^ a!?tf II ^ 0 II 


10. There are no chariots, nor animals to be 
yoked to them, nor roads there, but he creates 
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the chariots, animals and roads. There are no 
pleasures, joys, or delights there, but he creates 
the pleasures, joys and delights. There are no 
pools, tanks, or rivers there, but he creates the 
pools, tanks and rivers. For he is the agent. 


There are no objects such as chariots there, in 
dreams. Nor are there animals to be yoked to them, 
such as horses ; nor roads for the chariots. But he 
himself creates the chariots, animals and roads. But 
how does he create them, since there are no trees etc., 
which are the means of the chariots and so forth? 
The reply is being given: It has been said (par. q), 
*He takes away a little of this all-embracing world, 
himself puts the body aside, and himself creates.' The 
modifications of the mind are a little of this world, i.e. 
are its impressions ; the former, detaching the latter— 
in other words, being transformed into the impressions 
of chariots etc.—and being stimulated by the indi¬ 
vidual's previous work, which is the cause of their per¬ 
ception, appear as the sense-objects ; this is expressed 
by the words 'and himself creates,' and also by the 
clause, 'He creates the chariots,' etc. Really there 
are neither activities of the organs nor lights such as 
the sun that help them, nor objects such as the chariots 
to be illumined by them, but only their impressions 
are visible, having no existence apart from the palp¬ 
able modifications of the mind that are stimulated by 
the individual's previous work, which is the cause of 
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the perception of those impressions. The light with 
constant vision that witnesses them, the light of the 
self, is perfectly isolated in this state, like a sword 
separated from its sheath. 

Likewise there are no pleasures, kinds of happi¬ 
ness, joys such as those caused by the birth of a son 
etc., or delights, which are those very joys magnified, 
hut he creates the pleasures, etc. Likewise there are 
no pools, tanks or rivers there, but he creates the pools 
etc. in the form of impressions only. For he is the 
agent. We have already said that his agency consists 
in merely being the cause of the work that generates 
the modifications of the mind representing those im¬ 
pressions. Direct activity is then out of the question, 
for there are no means. Activity is impossible with¬ 
out its factors. In dreams there cannot be any factors 
of an action such as hands and feet. But in the 
waking state, when they are present, the body and 
organs, illumined by the light of the self, perform 
work that (later on) produce the modifications of the 
mind representing the impressions of the chariot etc. 
Hence it is said, 'For he is the agent.' This has been 
stated in the passage, 'It is through the light of the 
self that he sits, goes out, works and returns' (IV. 
iii. 6). There too, strictly speaking, the light of the 
self has no direct agency, except that it is the illuminer 
of everything. The light of the self, which is Pure 
Intelligence, illumines the body and organs through 
the mind, and they perform their functions being 
illumined by it ; hence in the passage quoted the 
agency of the self is merely figurative. What has 
been stated in the passage, 'It thinks, as it were, aiki 
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shakes, as it were’ (IV. iii. 7), is here repeated in the 
clause, ‘For he is the agent,’ in order to furnish a 
reason.* 

VrIjcT I 

!i ;rrT€(TjTf¥nT5cJn- 
3^r% ?«n5r 

II II 

II. Regarding this there are the following 
verses: 

'The radiant infinite being (Purusa) who 
moves alone puts the body aside in the dream 
state, and himself awake and taking the shining 
functions of the organs with him, watches those 
that are asleep. Again he comes to the waking 
state. 

Regarding this subject that has just been treated 
of, there are the following verses or Mantras: 

The radiant —^lit. golden ; the light that is Pure 
Intelligence— infinite being who moves alone through 
the waking and dream states, this world and the next, 
and so on, puts the body aside, makes it inert, in the 
dream state, and himself awake, being possessed of the 
constant power of vision etc., and taking the shining 
—^lit. pure— functions of the organs with him, watches 


1 For the creation of chariots etc. in dreams. 
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those that ate asleep, all external and internal things 
that are centred in the modifications of the mind and 
appear as impressions—things that have ceased to be 
in their own forms. In other words, he reveals them 
through his own constant vision. Again he comes to 
the waking state, to work. 

sirSisr 



II II 

12 . 'The radiant infinite being who is 
immortal and moves alone preserves the unclean 
nest (of a body) with the help of the vital force, 
and roams out of th^ nest. Himself immortal, 
he goes wherever he likes. 

Likewise he preserves the unclean —^lit. worthless 
— nest, the body, extremely loathsome as consisting of 
many filthy things, with the help of the vital force that 
has a fivefold function—otherwise it would be taken 
for dead—^but he himself roams out of that nest. 
Though he dreams staying in the body, yet, having 
no connection with it like the ether in the body, he is 
said to be roaming out. Himself immortal, he goes 
wherever he likes : For whatever objects his desire is 
roused, he attains them in the form of impressions. 
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13. 'In the dream world, the shining one, 
attaining higher and lower states, puts forth 
innumerable forms. He seems to be enjoying 
himself in the company of women, or laughing, 
or even seeing frightful things. 

Further, in the dream world, the shining one, 
attaining higher and lower states, as gods and animals, 
for instance, puts forth innumerable forms, as impres¬ 
sions. He seems to he enjoying himself in the com¬ 
pany of women, or laughing with friends, or even 
seeing frightful things, such as lions and tigers. 

W Rn WW ^ rf II I 

si I «wr ^1^15:, swiRei^i 

vmi 55 ^ ^ 5 

mt 3^ 1 ^iTt?cini air^ 1111 

14. ‘Everybody sees his sport, but nobody 
sees him.’ They say, ‘Do not wake him up 
suddenly.’ If he does not find the right organ, 
the body becomes difficult to doctor. Others, 
however, say that the dream state of a man is 
nothing but the waking state, because he sees in 
dreams only those things that he sees in the 

41 
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waking state. (This is wrong.) In the dream 
state the man himself becomes the light. T give 
you a thousand (cows), sir. Please instruct me 
further about liberation.' 

Everybody sees his sport, consisting of the im¬ 
pressions of villages, cities, women, eatables, etc., 
conjured by the self, but nobody sees him. What a 
pity that although the self is totally distinct from the 
body and organs and is present before their very eyes, 
people are yet unfortunate enough not to see it, not¬ 
withstanding its capacity of being seen! This is how 
the Sruti is sympathising with mankind. The idea is 
that in dreams the self becomes altogether distinct and 
is itself the light. 

They say* 'Do not wake him up suddenly.' There 
is also a popular belief that proves the self io be 
distinct from the body and organs in dreams. What 
is that? Physicians and others say, *Do not wake up 
a sleeping man suddenly or violently.' They say so 
only because they see that (in dreams) the self goes 
out of the body of the waking state through the gates 
of the organs and remains isolated outside. They also 
see the possibility of harm in this, viz. that if the self 
Is violently roused, it may not find those gates of the 
organs. This is expressed as follows: If he does not 
find the right organ, the body becomes difficult io 
doctor. The self may not get back to those gates of 
the organs through which it went out, taking the shin¬ 
ing functions of the latter, or it may misplace these 
functions. In that case defects such as blindness and 
deafness may result, and the body may find it difficult 
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to treat them. Therefore from the above popular 
notion also we can understand the self-luminosity of 
the Atman in dreams. 

Being identified with dreams, the self transcends 
the forms of death ; therefore in dreams it is itself the 
light. Others, however, say that the dream state of 
a man is nothing but the waking state —that the dream 
state, which is the junction between this world and 
the next, is not a state distinct from either of them, 
but identical with this world, i.e. the waking state. 
Supposing this is so, w^hat follows from this? Listen. 
If the dream state is nothing but the waking state, the 
self is not dissociated from the body and organs, but 
rather mixed up with them ; hence the self is not itself 
the light. So in order to refute the self-luminosity of 
the Atman, these people say that the dream state is 
identical with the waking state. And they state their 
reason for taking it as the waking state: Because a 
man sees in dreams only those things, elephants etc., 
that he sees in the waking state. All this is wrong, 
because then the organs are at rest. One dreams only 
when the organs have ceased to function. Therefore 
no other light (than the self) can exist in that state. 
This has been expressed by the words, ‘There are no 
chariots, nor animals,' etc. (IV. iii. 10). Therefore in 
the dream state the man himself undoubtedly becomes 
the light. 

By the illustration of dreams it has been proved 
that there is the self-luminous Atman, and that it 
transcends the forms of death. Since it alternately 
moves between this world and the next, and so on, 
it is distinct from them. Likewise it is distinct from 
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the nests of the waking and dream states. And 
Yajhavalkya has proved that since it moves alternately 
from one to the other, it is eternal. Hence, to requite 
the knowledge received, Janaka offers a thousand 
cows. ‘Because you have thus instructed me, I give 
you a thousand cows, sir. You have permitted me 
to ask any question I like, and I want to ask about 
liberation. What you have told me about the self is 
helpful for that ; as subserving that end, however, it 
is only a part of what I want. Hence I request you 
to instruct me further about liberation, so that I may 
hear the decision about the whole of my desired ques¬ 
tion, and through your grace be altogether free from 
this relative existence.' The gift of a thousand cows 
is for the solution of a part of the meaning of the term 
'liberation.' 

What was stated at the beginning of this section, 
viz. Tt is through the light of the self that he sits,* 
etc. (IV. iii. 6), has been proved in the dream state 
by a reference to the experiences of that state in the 
passage, 'In this state the man (self) himself becomes 
the light* (IV. iii. 9). But regarding the statement, 
'Being identified with dreams, it transcends this world 
—the forms of death (ignorance etc.)' (IV. iii. 7), it is 
contended that the self transcends merely the forms 
of death, not death itself. We see it plainly in dreams 
that although the self is separated from the body and 
organs, it experiences joy, fear, etc.; therefore it 
certainly does not transcend death, for we see the 
effects of death (i.e.'^work) such as joy and fear at the 
time. If it is naturally handicapped by death, then 
it cannot attain liberation, for nobody can part with 
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his nature. If, however, death is not the nature of 
the self, then liberation from it will be possible. In 
order to show that death is not the natural character¬ 
istic of the self, Yajhavalkya, already prompted by 
Janaka with the words, Tlease instruct me further 
about liberation’ (IV. iii. 14), sets himself to this 
task: 


m <114 % 3!f: siRFirpi ; j=r 

55^ 1 %; 

m ^ II Va II 

15. After enjoying himself and roaming, and 
merely seeing (the results of) good and evil (in 
dreams), he (stays) in a state of profound sleep, 
and comes back in the inverse order to his former 
condition, the dream state. He is untouched by 
whatever he sees in that state, for this infinite 
being is unattached. ‘It is just so, Yajna- 
valkya. I give you a thousand (cows), sir. 
Please instruct me further about liberation 
itself.' 

He, the self-luminous being who is under con- 
sideratioq, and who has been pointed out in the dream 
state, (stays) in a state of profound sleep, ‘Samprasada’ 
—the state of highest serenity. In the waking state 
a man gets impurities due to the commingling of in- 
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numerable activities of the body and organs ; he gets 
a little joy by discarding them in dreams ; but in pro¬ 
found sleep he gets the highest serenity ; hence this 
state is called 'Samprasada/ The self in a state of 
profound sleep will be later on described as. Tor he 
is then beyond all the woes of his heart' (IV. hi. 22), 
and Ture like water, one, and the witness' (IV. hi. 
32). He stays in a state of profound sleep, having 
gradually attained the highest serenity. How does he 
attain it? After enjoying himself —just before passing 
into the state of profound sleep—in the dream state 
itself, by having a sight etc. of his friends and relatives, 
and roaming, sporting in various ways, i.e. experi¬ 
encing the fatigue due to it, and merely seeing, not 
good and evil, i.e. their results (pleasure and 
pain). We have already said (p. 633) that good and 
evil cannot be directly visualised. Hence he is not 
fettered by them. Only one who does good and evil 
is so fettered ; one certainly cannot come under their 
binding influence by merely seeing them. Therefore, 
being identified with dreams, the self transcends death 
also, not merely its forms. Hence death cannot be 
urged to be its nature. Were it so, the self would be 
doing things in dreams ; but it does not. If activity 
be the nature of the self, it will never attain liberation ; 
but it is not, for it is absent in dreams. Hence the 
self can get rid of death in the form of good and evil. 

Objection : But is not activity its nature in the 
waking state? 

Reply : No, that is due to its limiting adjuncts, 
the intellect etc. This has been proved on the ground! 
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of apparent activity from the text, 'It thinks, as it 
were, and shakes, as it were' (IV. iii. 7), Therefore, 
since the self wholly transcends the forms of death in 
dreams, death can never be urged to be natural to it, 
nor is liberation an impossibility. 'Roaming' in that 
slate, i.e. experiencing the resulting fatigue, and after¬ 
wards experiencing the state of profound sleep, he 
comes back in the inverse order of that by which he 
went. i.e. retracing his steps, to his former condition, 
viz. the dream state. It was out of this that he 
passed into the state of profound sleep, and now he 
returns to it. 

It may be asked, how is one to know that a man 
does not do good and evil in dreams, but merely sees 
their results? Rather the presumption is that as he 
does good and evil in the waking state, so he does 
them in the dream state also, for the experience is the 
same in both cases. This is being answered: He, the 
self, is untouched by whatever results of good and evil 
he sees in that dream state. If he actually did any¬ 
thing in dreams, he would be bound by it ; and it 
would pursue him even after he woke up. But it is 
not known in everyday life that he is pursued by deeds 
done in dreams. Nobody considers himself a sinner 
on account of sins committed in dreams ; nor do people 
who have heard of them condemn or shun him. There¬ 
fore he is certinly untouched by them. Hence he 
only appears to be doing things in dreams, but actually 
there is no activity. The verse has been quoted: 'He 
seems to be enjoying himself in the company of 
women' (IV. iii. 13). And those who describe their 
dream experiences use the words 'as if' in this connec- 
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tion. as, for instance, 'I saw to-day as if a herd ot 
elephants was running/ Therefore the self has no 
activity (in dreams). 

How is it that it has no activity? (This is being 
explained:) We see that an action is caused by the 
contact of the body and organs, which have form, 
with something else that has form. We never see a 
formless thing being active ; and tlie self is formless, 
hence it is unattached. And because this self is un¬ 
attached, it is untouched by what it sees in dreams. 
Therefore we cannot by any means attribute activity 
to it, since activity proceeds from the contact of the 
body and organs, and that contact is non-existent for 
the self, for this infinite being (self) is unattached. 
Therefore it is immortal. 'It is just $0, Ydjnavalkya. 
I give you a thousand (cows), sir, for you have fully 
shown that the self is free from action—which is a 
part of the meaning of the term "liberation.'' Please 
instruct me further about liberation itself.* 

355^ 

8i?r ii If n 

16. After enjoying himself and roaming in 
the dream state, and merely seeing (the results 
of) good and evil, he comes back in the inverse 
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order to his former condition, the waking state. 
He is untouched by whatever he sees in that 
state, for this infinite being is unattached. 'It 
is just so, Yajnavalkya. I give you a thousand 
(cows), sir. Please instruct me further about 
liberation itself.' 

Objection : In the preceding paragraph the non- 
attachment of the self has been stated as the cause of 
its inactivity in the passage, 'For this infinite being 
is unattached.’ It has also been stated before that 
under the sway of past work 'he goes wherever he 
likes’ (IV. iii. 12). Now desire is an attachment ; 
hence the reason adduced—'For this infinite being is 
unattached’—is fallacious. 

Reply : It is not. How? This is how the self 
is unattached: On his return from the state of pro¬ 
found sleep, ajter enjoying himself and roaming in the 
dream state, and merely seeing (the results of) good 
a>nd evil, he comes hack in the inverse order to his 
former condition —all this is to be explained as before 
—the waking state ; therefore this infinite being (self) is 
unattached. If he were attached, or smitten by desire, 
in the dream state, he would, on his return to the 
waking state, be affected by the evils due to that 
attachment. 

Just as, being unattached in the dream state, he 
is not affected, on his return to the waking state, by 
the evils due to attachment in the dream state, so he 
is not affected by them in the waking state either. 
This is expressed by the following text: 
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17. After enjoying himself and roaming in 
the waking state, and merely seeing (the results 
of) good and evil, he comes back in the inverse 
order to his former condition, the dream state (or 
that of profound sleep). 

After enjoying himself and roaming in the waking 
state, etc.—to be explained as before. ‘He is un¬ 
touched by whatever he sees in that—waking—state, 
for this infinite being is unattached. 

Objection : How is the assertion made about his 
‘merely seeing’? As a matter of fact, he does good 
and evil in the waking state, and secs their results 
too. 


Reply : Not so, for his agency is attributable to 
his merely revealing the different factors of an action. 
Such texts as, ‘It is through the light of the self that 
he sits,’ etc. (IV, iii. 6), show that the body and 
organs work, being revealed by the light of the self. 
For this reason agency is figuratively attributed to the 
self, which naturally has none. So it has been said, 
‘It thinks, as it were, and shakes, as it were' 
(IV. iii. 7). The agency is simply due to its limiting 
adjuncts, the intellect etc., and is not natural to it. 
Here, however, the self is described from the stand¬ 
point of reality independently of the limiting adjuncts: 

^ Sankara supplies this from the preceding paragraphs. 
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'Merely seeing (the results of) good and evil/ not 
actually doing them. Hence there is no fear of con¬ 
tradiction between this and the previous text, because 
the self, freed from its limiting adjuncts, really neither 
does anything nor is affected by the results of any 
action. As the Lord has said, ‘The immutable 
Supreme Self, O Arjuna, being without beginning and 
without attributes, neither does anything nor is affected 
by its results although It is in the body' (G. XIII. 
31). And the gift of a thousand cows is made because 
Yajhavalkya has shown the self to be free from desire. 
Similarly this and the preceding paragraph prove the 
non-attachment of the self. Because, passing into the 
dream state and that of profound sleep, it is not 
affected by what it did in the waking state—for we 
do not then find actions such as theft—therefore in all 
the three states the self is naturally unattached. Hence 
it is immortal, or distinct from the attributes of the 
three states. 

He comes hack to his former condition, the state 
of profound sleep (Svapnanta). Since the dream state, 
with its function of seeing visions, has already been 
mentioned by the word ‘Svapna,' the addition of the 
word 'Anta' (end) will be appropriate if we take the 
word 'Svapnanta' in the sense of dreamless sleep, 
which state will also be referred to in the passage, 
'He runs for this state' (IV. iii. 19). If. however, it 
is argued by a reference to the following passages,^ 
'After enjoying himself and roaming in the dream state' 


^ Where the word 'Anta' orxurs thrice, meaning not end. 
but state. 
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(IV. iii. 34), and 'Moves to both these states, the dream 
and waking states' (IV. iii. 18), that here also the word 
‘Svapnanta' means the dream state, with its function 
of seeing visions, there is nothing wrong in that inter¬ 
pretation too, lor non-attachment of the self, which is 
sought to be established, certainly is established 
thereby. Therefore, on returning to the dream state 
‘after enjoying himself and roaming in the waking state, 
and merely seeing (the results of) good and evil,' he 
is not pursued by the evils of the waking state. 

Thus the idea that has been established by the 
last three paragraphs is that this self is itself the light 
and distinct from the body and organs and their 
stimulating causes, desire and work, on account of its 
non-attachment—'For this infinite being is unattach¬ 
ed.' How do we know that the self is unattached? 
Because it moves by turn from the waking to the 
dream state, from this to the state of profound sleep, 
from that again to the dream state, then to the waking 
state, from that again to the dream state, and so on, 
which proves that it is distinct from the three states. 
This idea has also been previously introduced in the 
passage, 'Being identified with dreams, it transcends 
this world—the forms of death' (IV. iii. 7). Having 
treated this at length, the Sruti now proceeds to give 
an illustration, which is the only thing that remains. 

II U II 
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18. As a great fish swims alternately to both ^ 
the banks (of a river), eastern and western, so 
does this infinite being move to both these states, 
the dream and waking states. 

In support of the idea set forth above, the follow¬ 
ing illustration is being given: in the world a great 

fish that moves freely, never being swayed by the 
river-currents, but rather stemming them, swims alter¬ 
nately to both the hanks of a river, eastern and 
western, and while swimming between them, is not 
overpowered by the intervening current of water, so 
does this infinite being move to both these states — 
which are they?— the dream and waking states. The 
point of the illustration is that the body and organs, 
which are forms of death, together with their stimulat¬ 
ing causes, desire and work, are the attributes of the 
non-self, and that the self is distinct from them. All 
this has already been exhaustively explained. 

In the preceding paragraphs the self-luminous 
Atman, which is different from the body and organs, 
has been stated to be distinct from desire and work, 
for it moves alternately to the three states. These 
relative attributes do not belong to it per se ; its 
relative existence is only due to its limiting adjuncts, 
and is superimposed by ignorance ; this has been 
stated to be the gist of the whole passage. There, 
however, the three states of waking, dream and pro¬ 
found sleep have been described separately—not 
shown together as a group. For instance, it has been 
shown that in the waking state the self appears, 
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through ignorance, as connected with attachment, 
death (work), and the body and organs ; in the dream 
state it is perceived as connected with desire, but free 
from the forms of death ; and in the state of profound 
sleep it is perfectly serene and unattached, this non¬ 
attachment being the additional feature. If we con¬ 
sider all these passages together, the resulting sense is 
that the self is by nature eternal, free, enlightened and 
pure. This comprehensive view has not yet been 
shown ; hence the next paragraph. It will be stated 
later on that the self becomes such only in the state 
of profound sleep: 'That is his form—beyond desires, 
free from evils, and fearless' (IV. hi. 21). As it is 
such, i.e. unique, the self desires to enter this state. 
How is that? The next paragraph will explain it. 
As the meaning becomes clear through an illustration, 
one is being put forward. 

q# JEW 

»CRJTT qq q qiqq wq 
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19. As a hawk or a falcon flying in the sky 
becomes tired, and stretching its wings, is bound 
for its nest, so does this infinite being run for 
this state, where falling asleep he craves no 
desires and sees no dreams. 

.4s a hawk or a falcon (Suparna), a swifter kind 
of hawk, flying or roaming in the external sky be- 
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comes tired, exhausted with undertaking different 
flights, and stretching its xvings, is bound for, directs 
itself towards, its nest —lit. where it has a perfect rest 
—so does this infinite being run for this state, where 
falling asleep he craves no desires and sees no dreams. 
This last clause describes what is denoted by the word 
'state.' The words 'craves no desires' shut out all 
desires of the dream and waking slates without reserva¬ 
tion, the negative particle having that all-inclusive 
force. Similarly with 'and sees no dreams.' The 
experiences of the waking slate also are considered by 
the Sruti to be but dreams ; hence it says, 'And sees 
no dreams.' Another Sruti passage bears this out: 
'He has three abodes, three dn‘ain states' (Ai. III. 12). 
As the bird in the illustration goes to its nest to remove 
the fatigue due to flight, so the Jiva (self), connected 
with the results of action done by the contact of the 
body and organs in the waking and dream states, is 
fatigued, as the bird with its flight, and in order to 
remove that fatigue enters his own nest or abode, that 
is, his own self, distinct from all relative attributes and 
devoid of all exertion caused by action with its factors 
and results. 

It may be questioned: If this freedom from all 
relative attributes is the nature of the Jiva, and his 
relative existence is due to other things, viz. the 
limiting adjuncts, and if it is ignorance that causes 
this relative existence through those extraneous limit¬ 
ing adjuncts, is that ignorance natural to him, or is it 
adventitious, like desire, work, etc? If it is the latter, 
then liberation is possible. But what are the proofs 
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of its being adventitious, and why should ignorance 
not be the natural characteristic of the self? Hence, 
in order to determine the nature of ignorance, which 
is the root of all evil, the next paragraph is introduced. 

?R?i^ m qtsr HScfter f^Rseftw, 

•, 3RI ^ 

g^: 11 ^0 n 

20. In him are those nerves called Hita, 
which are as fine as a hair split into a thousand 
parts, and filled with white, blue, brown, green 
and red (serums). (They are the seat of the 
subtle body, in which impressions are stored.) 
Now when (he feels) as if he were being killed 
or overpowered, or being pursued by an ele¬ 
phant, or falling into a pit, (in short) conjures at 
the time through ignorance whatever terrible 
things he has experienced in the waking state, 
(that is the dream state). And when (he 
becomes) a god, as it were, or a king, as it were, 
or thinks, ‘This (universe) is myself, who am 
all,' that is his highest state. 

In him, in this man with a head, hands, etc., are 
those nerves called Hitd,^ which are as fine as a hair 
split into a thousand parts, and they are filled with 


* Referred to in II. i. 19 and IV. ii. 3. 
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white, blue, brown, green and red serums. Many aind 
various are the colours of the serums, owing to the 
intermixture, in various proportions, of nerve matter, 
bile and phlegm. The subtle body with its seventeen 
constituents^ has its seat in these nerves, which have 
the fineness of the thousandth part of the tip of a hair, 
are filled with serums, white and so on, and spread 
all over the body. 

All impressions due to the experience of high and 
low attributes of the relative universe are centred in 
this. This subtle body, in which the impressions are 
stored, is transparent like a crystal because of its fine¬ 
ness ; but owing to its contact with foreign matter, viz. 
the serums in the nerves, it undergoes modifications 
under the influence of past merit and demerit, and 
manifests itself as impressions in the form of women, 
chariots, elephants, etc. Now, such being the case, 
when a man has the false notion called ignorance based 
on past impressions, that some people—enemies or 
robbers—have come and are going to kill him. 'fhis 
is being described by the text: As if he, the dreamer, 
were being killed or overpowered. Nobody is killing 
or overpowering him ; it is simply his mistake due to 
the past impressions created by ignorance. Or being 
pursued or chased by an elephant, or falling into a pit, 
a dilapidated well, for instance. He fancies himself 
in this position. Such are the false impressions that 
arise in him—extremely low ones, resting on the 
modifications of the mind brought about by his past 
iniquity, as is evidenced by their painful nature. 


* Sec footnote on p. 3. 
42 
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In short, he conjures at the time, i.e. in dreams, when 
there is no elephant or the like, through the impres¬ 
sions created by ignorance, which have falsely mani¬ 
fested themselves, whatever terrible things such as an 
elephant he has experienced in the waking state. 

Then when ignorance decreases and knowledge 
increases, (the result is as follows). The text describes 
the content and nature of the knowledge: And when 
he himself becomes a god, as it were. When, in the 
waking state, meditation regarding the gods prevails, 
he considers himself a god, as it were, on account of 
the impressions generated by it. The same thing h 
being said of the dream state too: He becomes ‘a god, 
as it were. ’ Or a king, as it were : Having been 
installed as the ruler of a state (in the waking state), 
he thinks in his dreams also that he is a king, for he 
is imbued with the impressions of his kingly state. 
Similarly, when (in the waking state) his ignorance is 
extremely attenuated, and the knowledge that he 
comprises all arises, he thinks under the influence of 
these impressions in the dream state also, *This 
(universe) is myself, who am all.' That, this identity 
with all, is his highest state, the Atman’s own natural, 
supreme state. When, prior to this realisation of 
identity with all, he views the latter as other than him¬ 
self even by a hair’s breadth, thinking. This is not 
myself,’ that is the state of ignorance. The states 
divorced from the self that are brought on by ignor¬ 
ance, down to stationary existence, are all inferior 
states. Compared with these—states with which the 
Jiva has relative dealings—^the above state of identity 
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with all, infinite and without interior or exterior, is his 
supreme state. Therefore, when ignorance is elimin> 
ated and knowledge reaches its perfection, the state 
of identity with all, which is another name for libera¬ 
tion, is attained. That is to say, just as the self- 
effulgence of the Atman is directly perceived in the 
dream state, so is this result of knowledge. 

Similarly, when ignorance increases and knowl¬ 
edge vanishes, the results of ignorance are also directly 
perceived in dreams: 'Now when (he feels) as if he 
were being killed or overpowered/ etc. Thus the 
results of knowledge and ignorance are identity with 
all and identity with finite things, respectively. 
Through pure knowledge a man is identified with all, 
and through ignorance he is identified with finite^ 
things, or separated from something else. He is in 
conflict with that from which he is separated, and 
because of this conflict he is killed, overpowered or 
pursued. All this takes place because the results of 
ignorance, being finite things, are separated from him. 
But if he is all, what is there from which he may be 
separated, so as to be in conflict ; and in the absence 
of conflict by whom would he be killed, overpowered 
or pursued? Hence the nature of ignorance proves to 
be this, that it represents that which is infinite as finite, 
presents things other than the self that are non-existent, 
and makes the self appear as limited. Thence arises 
the desire for that from which he is separated ; desire 
prompts him to action, which produces results. This 
is the gist of the whole passage. It will also be stated 
later on, ‘When there is duality, as it were, then one 
sees something,' etc. (II. iv. 14 ; IV. v. 15). Thus 
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the nature of ignorance with its effects has been set 
forth ; and as opposed to these, the effect of knowledge 
also, viz. the attainment of identity with all, has been 
shown. That ignorance is not the natural character¬ 
istic of the self, since it automatically decreases as 
knowledge increases, and when the latter is at its 
highest, with the result that the self realises its identity 
with all, ignorance vanishes altogether, like the 
notion of a snake in a rope when the truth about it 
is known. This has been stated in the passage, ‘But 
when to the knower of Brahman everything has 
become the self, then what should one see and through 
what?' etc. (Ibid.). Therefore ignorance is not a 
natural characteristic of the self, for that which is 
natural to a thing can never be eliminated, as the heat 
and light of the sun. Therefore liberation from ignor¬ 
ance is possible, 

iwWT sr W SfRPCq., 

II 

21. That is his form—^beyond desires, free 
from evils, and fearless. As a man, fully 
embraced by his beloved wife, does not know 
anything at all, either external or internal, so 
does this infinite being (self), fully embraced by 
the Supreme Self, not know anything at all. 
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either external or internal. That is his form— 
in which all objects of desire have been attained 
and are but the self, and which is free from 
desires and devoid of grief. 

Now liberation in the form of identity with alb 
which is the result, devoid of action with its factors 
and results, of knowledge, and in which there is no 
ignorance, desire, or work, is being directly pointed 
out. This has already been introduced in the passage, 
'Where falling asleep it craves no desires and sees no 
dreams' (par. 19). That, this identity with all which 
has been spoken of as 'his highest state,' is his form 
—beyond desires (Aticchanda). This word is to be 
turned into neuter, since it qualifies the word 'Rupa' 
(form). 'Chanda' means desire ; hence 'Aticchanda' 
means transcending desires. There is another word 
'Chandas' ending in s, which means metres such as 
the Gayatri. But here the word means .desire ; hence 
it must end in a vowel. Nevertheless the reading 
'Aticchanda' should be taken as the usual Vedic 
licence. In common parlance too the word 'Chanda' 
is used in the sense of desire, as in 'Svacchanda' 
(free), 'Paracchanda' (dependent on others' will), etc. 
Hence the word must be turned into 'Aticchandam' 
(neuter) to mean that this form of the self is free from 
desires. Likewise, free from evils, 'Evils* mean both 
merits and demerits, for it has elsewhere (par. 8) been 
said, 'Is connected with evils,' and 'Discards those 
evils.' 'Free from evils' means 'devoid of merits 
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and demerits.' Also, fearless. Fear is an effect of 
ignorance, for it has already 6een said that through 
ignorance he conjures terrible things (par. 20). Hence 
the word must be construed as denying the cause 
through the effect, ‘Fearless form’ means one that is 
bereft of ignorance. This identity with all which is 
the result of knowledge is this form—beyond desires, 
free from evils and fearless. It is fearless because it 
is devoid of all relative attributes. This has already 
been introduced at the conclusion of the preceding 
section, by the scriptural statement, ‘You have 
attained That which is free from fear, 0 Janaka' 
(IV. ii. 4). But here it is elaborated by argument to 
impress the meaning conveyed by the scriptural 
passage in question. 

This Atman is itself the light that is Pure Intel¬ 
ligence, and reveals everything by its own intelligence. 
It has been said (pars. 15 and 16) that (he is un¬ 
touched by) the roaming or by whatever he . sees, or 
enjoys, or knows in that (dream) state. And it is also 
proved by reasoning that the eternal nature of the self 
is that it is the light of Pure Intelligence. (Now an 
objection is being raised:) If the self remains intact 
in its own form in the state of profound sleep, why 
does it not know itself as ‘I am this,’ or know all 
those things that are outside, as it does in the waking 
and dream states ? The answer is being given: Listen 
why it does not know. Unity is the reason. How is 
that? This is explained by the text. As the intended 
meaning is vividly realised through an illustration, it 
goes on to say: As in the world a man, fully embraced 
by his beloved wife, both desiring each other’s com- 
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pany, does not know anything at all, either external 
to hiraself, as, ‘This is something other than myself/ 
or internal, as 'I am this, or I am happy or miser¬ 
able’—but he knows everything outside and inside 
when he is not embraced by her and is separated, and 
fails to know only during the embrace owing to the 
attainment of unity— so, like the example cited, docs 
this infinite being, the individual self, who is separated 
(from the Supreme Self), like a lump of salt, through 
contact with a little of the elements (the body and 
organs) and enters this body and organs, like the 
reflection of the moon etc. in water and so forth, being 
fully embraced by, or unified with, the Supreme Self, 
his own real, natural, supremely effulgent self, and 
being identified with all, without the least break, not 
know anything at all, either external, something out¬ 
side, or internal, within himself, such as, ‘I am this, 
or I am happy or miserable/ 

You asked me why, in spite of its being the light 
that is Pure Intelligence, the self fails to know in the 
state of profound sleep. I have told you the reason— 
it is unity, as of a couple fully embracing each other. 
Incidentally it is implied that variety is the cause of 
particular consciousness ; and the cause of that variety 
is, as we have said, ignorance, which brings forward 
something other than the self. Such being the case, 
when the Jiva is freed from ignorance, he attains but 
unity with aU. Therefore, there being no such division 
among the factors of an action as knowledge and 
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known, whence should paurticulax consciousness arise, 
or desire manifest itself, in the natural, immutable 
light of the self? 

Because this identity with all is his form, there¬ 
fore that is his form, the form of this self-effulgent 
Atman, in which all objects of desire have been 
attained, because it comprises alL That from which 
objects of desire are different has hankering after 
them, as the form called Devadatta, for instance, in 
the waking state. But this other form is not so 
divided from anything ; hence in it all objects of 
desire have been attained. It may be asked, can that 
form not be divided from other things that exist, or 
is the self the only entity that exists? The answer is, 
there is nothing else but the self. How? Because all 
objects of desire are but the self in this form. In 
states other than that of profound sleep, i.e. in the 
waking and dream states, things are separated, as it 
were, from the self and are desired as such. But to 
one who is fast asleep, they become the self, since 
there is no ignorance to project the idea of difference. 
Hence also is this form free from desires, because there 
is nothing to be desired, and devoid of grief (Sok- 
antara). *Antara' means a break or gap ; or it may 
mean the inside or core.^ In either case, the meaning 
is that this form of the self is free from grief. 

s'rtBr 

^ Hence grief cannot hurt it, for it is its very self. 
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22 . In this stale a father is no father, a 
mother no mother, the worlds no worlds, the 
gods no gods, the Vedas no Vedas. In this 
state a thief is no thief, the killer of a noble 
Brahmana no killer, a Candala no Candala, a 
Pulkasa no Pulkasa, a monk no monk, a hermit 
no hermit. (This form of his) is untouched by 
good work and untouched by evil work, for he is 
then beyond all the woes of his heart (intellect). 

It has been said that the self-effulgent Atman 
which is being described is free from ignorance, desire 
and work, for it is unattached, while they are adventi¬ 
tious. Here an objection is raised: The Sruti has 
said that although the self is Pure Intelligence, it does 
not know anything (in the state of profound sleep) on 
account of its attaining unity, as in the case of a 
couple in each other's embrace. The Sruti has thereby 
practically said that like desire, work, etc., the self- 
efEulgence of the Atman is not its nature, since it is 
not perceived in the state of profound sleep. This 
objection is refuted by a reference to the illustration 
of the couple in each other's embrace, and it is 
asserted that the self-effulgence is certainly present in 
profound sleep, but it is not perceived on account of 
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unity ; it is not adventitious like desire, work, etc. 
Having mentioned this incidentally, the text takes up 
the topic under discussion, viz. that the form of the 
self that is directly perceived in the state of profound 
sleep is free from ignorance, desire and work. So it 
is a statement of fact to describe this form as beyond 
all relations. Since in the state of profound sleep the 
self has a form that is 'beyond desires, free from evils 
and fearless,' therefore in this state a father is no father. 
His fatherhood towards the son, as being the begetter, 
is due to an action, from which he is dissociated in 
this state. Therefore the father, notwithstanding the 
fact of his being such, is no father, because he is 
entirely free from the action that relates him to the son. 
Similarly we understand by implication that the son 
also ceases to be a son to his father, for the relation of 
both is based on an action, and he is beyond it then, 
since it has been said, 'Free from evils' (IV. iii. 21). 

Likewise a mother is no mother, the worlds, 
which are either won or to be won through rites, are 
no worlds, owing to his dissociation from those rites. 
Similarly the gods, who are a part of the rites, are no 
gods, because he transcends his relation to those rites. 
The Vedas also, consisting of the Brahmanas, which 
describe the means, the goal and their relation, as well 
as the Mantras, and forming part of the rites, since 
they deal with them, whether already read or yet to 
be read, are connected with a man through those rites. 
Since he transcends those rites, the Vedas too then are 
no Vedas. 

Not only# is the man beyond his relation to his 
good actions, but he is also untouched by his terribly 
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evil actions. So the text says: In this state a thief, 
one who has stolen a Brahmana’s gold—we know this 
from his mention along with one who has killed a 
noble Brahmana—is free from this dire action, for 
which he is called a thief, a despicable sinner. 
Similarly the killer of a noble Brahmana is no killer. 
Likewise a Canddla, etc. Not only is a man free from 
the actions done by him in his present life, but he is 
also free from those dire actions of his past life that 
degrade him to an exceedingly low birth. A Caridala 
is one born i)f a Sudra father and a Brahmana mother. 
—‘Candala' is but a variant of the same word.—Not 
being connected with the work that caused his low 
birth, he is no Candala. A Pulkasa is one born of a 
s^udra father and a Ksatriya mother.—Taulkasa’ is a 
variant of the same word.—He too is no Pulkasa. 
Similarly a man is dissociated from the duties of his 
particular order of life. For instance, a monk is no 
monk, being free from the duties that make him one. 
Likew^ise a hermit or recluse is no hermit. The two 
orders mentioned are suggestive of all the castes, 
orders, and so on. 

In short, (this form of his) is untouched by good 
work, rites enjoined by the scriptures, as well as by 
evil work, the omission to perform such rites, and the 
doing of forbidden acts. The word ‘untouched’ is in 
the neuter gender as it qualifies ‘form,’ the ‘fearless 
form' of the preceding paragraph. What is the reason 
of its being untouched by them? The reason is being 
stated: For he, the self of a nature described above, 
is then beyond all the woes, or desires. It is these 
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desires for wished-for things that in their absence are 
converted into woes. A man who has either failed to 
attain those things or lost them keeps thinking of their 
good qualities and suffers. Hence woe, attachment 
and desire are synonyms. (The clause therefore means:) 
Because in the state of profound sleep he transcends all 
desires ; for it has been said, 'He craves no desires' 
(IV. iii, 21), and 'Beyond desires.' Coming in the 
wake of those terms, the word 'woe' ought to mean 
desires. Desires again are the root of action ; it will 
be stated later on, 'What it desires, it resolves ; and 
what it resolves, it works out' (IV. iv. 5). Therefore, 
since he transcends all desires, it has been well said, 
'It is untouched by good work,' etc. 

Of his heart: The heart is the lotus-shaped lump 
of flesh, but being the seat of the internal organ, 
intellect, it refers to that by a metonymy, as when we 
speak of cries from the chairs (meaning persons occu¬ 
pying them). The woes of his heart, or intellect—^for 
they abide there, since it has been said, 'Desire, 
resolve, (etc. are but the mind)' ( 1 . v. 3). It will 
also be said later on, 'The desires that dwell in his 
heart' (IV. iv. 7). This and the other statement about 
'the woes of his heart' repudiate the error that they 
dwell in the self, for it has been said that being no 
more related to the heart in the state of profound sleep, 
the self transcends the forms of death. Therefore 
it is quite appropriate to say that being no more related 
to the heart, it transcends the relation to desires abid¬ 
ing in the heart. 
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Those^ who maintain that the desires and impres¬ 
sions dwelling in the heart go farther and affect the 
self, which is related to it, and even when it is disso¬ 
ciated from the self, they dwell in the latter, like the 
scent of flowers etc. in the oil in which they have been 
boiled, can find no meaning whatsoever for such 
scriptural statements as, 'Desire, resolve,' 'It is on 
the heart (mind) that colours rest* (III. ix. 20), 'The 
woes of his heart,' etc. 

Objection : They are referred to the intellect 
merely because they are produced through this organ. 

Reply : No, for they are specified in the words, 
'(That) dwell in (his) heart.' This and the other state¬ 
ment, 'It is on the heart that colours rest,' would 
hardly be consistent if the intellect were merely the 
instrument of their production. Since the purity of the 
self is the meaning intended to be conveyed, the state¬ 
ment that desires abide in the intellect is truly appro¬ 
priate. It admits of no other interpretation, for the 
Sruti says, 'It thinks, as it were, and shakes, as it 
were' (IV. iii. 7). 

Objection : The specification about ‘desires that 
dwell in his heart' implies that there are others that 
dwell in the self too. 

Reply : No, for it demarcates these desires from 
those that are not then in the heart. In other words, 
the epithet 'that dwell in his heart' contrasts not this 
particular seat of desires with some other seats, but 
contrasts these desires with those that are not in the 
heart at the time. For instance, those that have not 


1 The reference is to Bhartiprapanca. 
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yet sprung up—the future ones—or those that are past, 
having been checked by contrary ideas, are surely not 
in the intellect ; and yet they may crop up in future. 
Hence the specification in contradistinction to them is 
quite in order, meaning those desires regarding some 
object that have spning up and are present in the 
intellect. 

Objection : Still the specification would be re¬ 
dundant. 

Reply : No, because more attention should be 
paid to them as objects to be shunned. Otherwise, by 
ascribing the desires to the self, you would be holding 
a view which is contrary to the wording of the Sruti 
and is undesirable.^ 

Objection : But does not the negation of a fact 
of normal experience in the passage, ‘He craves no 
desires' (IV. iii. 19), mean that the Sruti mentions the 
desires as being in the self? 

Reply : No, for the experience in question about 
the self being the seat of desires is due to an extraneous 
agency (the intellect), as is evidenced by the Sruti 
passage, ‘Being identified with dreams through its 
association with the intellect'^ (IV. iii. 7). Besides 
there is the statement about the self being unattached, 
which would be incongruous if the self were the seat 
of desires ; we have already said that attachment is 
desire. 

Objection : May we not say from the Sruti pass¬ 
age, ‘To whom all objects of desire are but the Self’ 


’ As standing in the way of liberation. 
2 See footnote 2 on p. 611. 
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(IV. iv. 6), that the self has desires regarding itself? 

Reply : No, that passage only means the absence 
of any other object of desire than the self. 

Objection : Does not the reasoning of the Vai- 
6esika and other systems support the view that the self 
is the seat of desires etc,? 

Reply : No ; the arguments of the Vaisesika and 
other systems are to be disregarded, since they contra¬ 
dict specific statements of the Srutis such as, '(That) 
dwell in (his) heart' (IV. iv. 7). Any reasoning that 
contradicts the Srutis is a fallacy. Moreover, the self- 
effulgence of the Atman is contradicted. That is to 
say, since in the dream state desires etc. are witnessed 
by Pure Intelligence only, the views in question would 
contradict the self-effulgence of the Atman, which is 
stated as a fact by the Srutis and is also borne out by 
reason ; for if the desires etc. inhere in the self,^ they 
cannot again be its objects, just as the eye cannot see 
its own particulars. The self-effulgence of the witness, 
the self, has been proved on the ground that objects 
are different entities from the subject. This would be 
contradicted if the self be supposed to be the seat of 
desires etc. Besides it contradicts the teachings of all 
scriptures. If the individual self be conceived as a 
part of the Supreme Self and possessing desires etc., 
the meaning of all the scriptures would be set at 
naught. We have explained this at length in the second 
chapter (p. 300). In order to establish the meaning ot 

1 As qualities do in a substance. 
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the scriptures that the individual self is identical with 
the Supreme Self, the idea that it is the seat of desires 
etc. must be refuted with the greatest care. If, how¬ 
ever, that view is put forward, the very meaning of the 
scriptures would be contradicted. Just as the Vai- 
^sikas and Naiyayikas, holding that wish and so forth 
are attributes of the self, are in disharmony with the 
meaning of the Upanisads, so also is this view not to 
be entertained, because it contradicts the meaning of 
the Upanisads, 

It has been said that the self does not see (in the 
state of profound sleep) on account of unity, as in the 
case of the couple, and that it is self-effulgent. Self¬ 
effulgence is being Pure Intelligence by nature. Now 
the question is> if this intelligence is the very nature 
of the self, like the heat etc. of fire, how should it, in 
spite of the unity, give up its nature, and fail to know? 
And if it does not give up its nature, how is it that it 
does not see in the state of profound sleep? It is self¬ 
contradictory to say that intelligence is the nature of 
the self and, again, that it does not know. The answer 
is, it is not self-contradictory ; both these are possible. 
How?_ 

Vli ^ 5IW q^, q 

fqqfc^ I H g 

q?q^fl 11 

23. That it does not see in that state is 
because, although seeing then, it does not see ; 
for the vision of the witness can never be lost. 
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because it is immortal. But there is not that 
second thing separate from it which it can see. 

That it does not see in that state of profound 
sleep is because, although seeing then, it does not see. 
You think that it does not see in the state of pro¬ 
found sleep ; but do not think so. Why? Because it 
is seeing then. 

Objection : But we know that in the state of 
profound sleep it does not see, because then neither 
the eye nor the mind, which are the instruments of 
vision, is working. It is only when the eye, ear, etc. 
are at work that we say one is seeing or hearing. 
But we do not find the organs working. Therefore we 
conclucje that it must surely not be seeing. 

Reply : Certainly not ; it is seeing ; jot the vision 
of the witness can never be lost. As the heat of fire 
lasts as long as the fire, so is the witness, the self, 
immortal, and because of this its vision too is 
immortal; it lasts as long as the witness does. 

Objection : Do you not contradict yourself by 
sa5dng in the same breath that it is a vision of the 
witness, and that it is never lost? Vision is an act 
of the witness ; one is called a witness just because 
one sees. Hence it is impossible to say that vision, 
which depends on an act of the witness, is never lost. 

Reply : It must be immortal, because the Sruti 
says it is never lost. 

Objection : No, a Sruti text merely informs (it 
cannot ^ter a fact). The destruction of something 
that is artificially made is a logical necessity, and 

43 
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cannot be prevented even by a hundred texts, because 
a text only informs about a thing just as it is. 

Reply : The objection does not hold. The vision 
of the witness is possible, like the sun etc. revealing 
things. Just as the sun and the like are naturally 
always luminous and reveal things through their 
natural, constant light, and when we speak of them 
as revealing things, we do not mean that they are 
naturally non-luminous and only reveal things by a 
fresh act each time, but that they do so through their 
natural, constant light, so is the self called a witness 
on account of its imperishable, eternal vision. 

Objection : Then its function as a witness is 
secondary. 

Reply : No. Thus only can it be shown to be 
a witness in the primary sense of the word, because 
if the self were observed to exercise the function of 
seeing in any other way, then the former way might 
be secondary. But the self has no other method of 
seeing. Therefore thus only can we understand its 
being a witness in the primary sense, not otherwise. 
Just as the sun and the like reveal things through 
their constant, natural light, and not through one 
produced for the time being, (so is the self a witness 
through its eternal, natural intelligence), and that is 
its function as a witness in the primary sense, for 
there cannot be any other witness besides it. There¬ 
fore there is not the least trace of self-contradiction in 
the statement that the vision of the witness is never 
lost. 

Objection : We observe that the suffix 'trc^ is 
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used in words denoting an agent of temporary acts, 
such as ‘Chettr’ (cutter), 'Bhettr' (breaker) and 
'Gantr' (traveller). So why not in the word 'Drastr' 
(seer or witness) also in that sense? 

Reply : No, for w^e sec it otherwise in the word 
Trakaiayitr’ (revealer). 

Objection : We admit this in the case of lumin¬ 
ous agencies, for there it can have no other sense, but 
not in the case of the self. 

Reply : Not so, for the Sruti says its vision is 
never lost. 

Objection : This is contradicted by our experi¬ 
ence that we sometimes see and sometimes do not see. 

Reply : No, for this is simply due to particular 
activities of our organs. We observe also that those 
who have had their eyes rempved keep the vision 
that belongs to the self intact in dreams. Therefore 
the vision of the self is imperishable, and through 
that imperishable, self-luminous vision the Atman 
continues to see in the state of profound sleep. 

How is it, then, that it does not see? This is 
being answered: But there is not that second thing, 
the object, separate from it which it can see, or per¬ 
ceive. Those things that caused the particular visions 
(of the waking and dream states), viz. the mind (with 
the self behind it), the eyes, and forms, were all 
presented by ignorance as something different from 
the self. They are now unified in the state of pro¬ 
found sleep, as the individual self has been embraced 
by the Supreme Self. Only when the self is under 
limitations, do the organs stand as something different 
to help it to particular experiences. But it is now 
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embraced by its own Supreme Self, which is Pure 
Intelligence and the Self of all, as a man is by his 
beloved wife. Hence the organs and objects do not 
stand as different entities ; and since they are absent, 
there is no particular experience, for it is the product 
of the organs etc., not of the self, and only appears 
as the product of the self. Therefore it is a mistake 
due to this (absence of particular experience) that the 
vision of the self is lost. 

CRT 
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24. That it does not smell in that state is 
because, although .smelling then, it does not 
smell; for the smeller’s function of smelling can 
never be lost, because it is immortal. But there 
is not that second thing separate from it which 
it can smell. 
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25. That it does not taste in that state is 
because, although tasting then, it does not taste; 
for the taster’s function of tasting can never be 
lost, because it is immortal. But there is not 
that second thing separate from it which it can 
taste. 
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26. That it does not speak in that state is 
because, although speaking then, it does not 
speak; for the speaker’s function of speaking 
can never be lost, because it is immortal. But 
there is not tliat second thing separate from it 
which it can speak. 

era si f? 
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27. That it does not hear in that state is 
because, although hearing then, it does not hear; 
for the listener’s function of hearing can never 
be lost, because it is immortal. But there is not 
that second thing separate from it which it can 
hear. 

sit 5ra Ji^ n^ r sit ^ era si if 

IIII 

28. That it does not think in that state is 
because, although thinking then, it does not 
think; for the thinker’s function of thinking 
can never be lost, because it is immortal. But 
there is not that second thing separate from it 
which it can think. 

swt era era srff 
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2Q. That it does not touch in that state is 
because, although touching then, it does not 
touch; for the toucher’s function of touching 
can never be lost, because it is immortal. But 
there is not that second thing separate from it 
which it can touch. 

m fensTife ?Rr ji % 
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30. That it does not know in that state is 
because, although knowing then, it does not 
know; for the knower's function of knowing can 
never be lost, because it is immortal. But there 
is not that second thing separate from it which 
it can know. 

The rest is to be similarly explained: That it 
does not smell. That it does not taste. That it does 
not speak, Thai it does not hear. That it does not 
think, That it does not touch. That it does not know, 
etc. Though thinking and knowing are aided by 
vision etc., yet they have activities concerning objects 
past, present and future that do not depend on the 
eyes etc. Hence they arc separately mentioned. 

Now the question is, are the vision and so forth 
•attributes different, from the self and from one another, 
like the heat, light, combustion, etc. of fire, or are they 
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different phases of an attribute identical with the self, 
the difference being caused only by extraneous limiting 
adjuncts? On this some^ say: The self is an entity 
that by itself has both unity and difference, just as a 
cow is one as a substance, but its features, the dewlap 
etc., are different from one another. As gross sub¬ 
stances have both unity and difference, so we can infer 
that formless substances without parts also have both 
unity and difference. Since this is observed to be the 
universal rule, the vision and so forth belonging to the 
self are different from one another, but as the self they 
are one. To this we reply: No, for the passage in 
question has a different meaning. 'The passage, 'That 
it does not see in that state,' etc. does not mean to 
show that the vision and so forth are attributes different 
from the self, but is introduced in order to answer the 
following objection: If the Atman is self-luminous 
intelligence, how is it that it does not know in the state 
of profound sleep? Surely then it must be otherwise. 
This is how it is being answered: Its natural self- 
luminous intelligence manifests itself in the waking and 
dream states through many limiting adjuncts such as 
the eyes, and comes to be designated as vision etc. 
But in the state of profound sleep, owing to the cessa¬ 
tion of the different activities of the mind and organs, 
these latter do not appear, and therefore the nature 
of the self cannot be perceivd as differentiated by them. 
Yet it is spoken of as being present in a way that is a 


2 Bbartrprapahea is meant. 
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mere recapitulation of normal experience. Hence the 
view that the passage in question presents the attributes 
such as vision as different from the self, is based on an 
ignorance of its true meaning. 

Moreover, it would be in conflict with the Sruti 
text that speaks of the self as homogeneous Pure 
Intelligence, like a lump of salt, and also with texts 
like the following: 'Knowledge, Bliss' (III. ix. 28), 
'Truth, Knowledge' (Tai. II. i. i), and 'Intelligence 
is Brahman' (Ai, V. 3). From the common use of 
words also we know this. We often use such expres¬ 
sions as, 'One knows colour through the eyes,' 'One 
knows sound through the ears,' 'One knows the taste 
of food through the tongue,' etc., which show that the 
objects denoted by the words 'vision' etc. can be 
designated as knowledge alone. And the use of words 
is a means of knowledge. Examples also corroborate 
this view. Just as in the world a crystal is naturally 
transparent, and only for that reason assumes different 
colours by coming in contact with different limiting 
adjuncts such as green, blue, or red colour, and no one 
can imagine that crystal has any other attribute 
but its natural transparency, such as green, blue, or 
red colour, similarly the different powers of vision etc. 
are observed in the light called the self, which is 
naturally Pure Intelligence, simply owing to its contact 
with the limiting adjuncts such as the eyes, because 
Pure Intelligence, like the crystal, is naturally trans¬ 
parent. The self-luminosity of the Atman is another 
reason. Just as the light of the sun, coming in contact 
with things to be illumined, appears as green, blue. 



4 - 330 ] 


BJ^HADARANYAKA UPANI?AD 


68 i 


yellow, red, etc., although in reality it cannot be so 
divided, so does the light called the self, revealing the 
whole universe as well as the eyes etc., assume their 
form. This has been stated in the passage, Tt is 
through the light of the self that he sits,' etc. {IV. 
iii. 6). 

Besides, substances that have no parts cannot be 
conceived as multiple, for there is no such example. 
Although the ether is conceived as possessing diverse 
attributes such as all-pervasiveness, and atoms as 
possessing various qualities such as odour and savour, 
yet, when discriminated, these prove to be due only 
to extraneous limiting adjuncts. The ether, .for in¬ 
stance, has no attribute of its own called all-pervasive¬ 
ness: it is through its association with all as limiting 
adjuncts that it is designated as all-pervading, when as 
a matter of fact it is present everywhere in its natural 
form. The quesion of going or not going does not 
arise with regard to the ether in itself, for going is an 
action that connects something existing at a particular 
place with some other place, and this action is im¬ 
possible in a thing that admits of no differentiation. 
Similarly different attributes can never be in the ether. 
The same is also true of atoms etc. An atom, say of 
earth, which consists only of odour, is the minutest 
particle of it, and is itself odour ; one cannot conceive 
that it again has a property called odom*. It may be 
urged that an atom can have savour etc. But that is 
due to its contact with water and so on. Therefore 
there is no example to prove that a substance which 
has no parts can possess many attributes. This also 
refutes the view that the powers of vision and so forth 
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of the Supreme Self can have different modifications 
such as the eyes and colours. 

3*s5t- 

II \\ W 

31. When there is something else, as it were, 
then one can see something, one can smell soijae- 
thing, one can taste something, one can speak 
something, one can hear something, one can 
think something, one can touch something, or 
one can know something. 

It has been said that in the state of profound 
sleep there is not, as in the waking and dream states, 
that second thing differentiated from the self which it 
can know ; hence it knows no particulars in profound 
sleep. Here it is objected: If this is its nature, why 
does it give up that nature and have particular 
knowledge? If, on the other hand, it is its nature to 
have this kind of knowledge, why does it not know 
particulars in the state of profound sleep? The answer 
is this: When, in the waking or dream state, there is 
something else besides the self, as it were, presented 
by ignorance, then one, thinking of oneself as different 
from that something—although there is nothing different 
from the self, nor is there any self different from it—> 
can see something. This has been shown by a refer¬ 
ence to one's experience in the dream state in the 
passage, ‘As if he were being killed, or overpowered’ 
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(IV. iii. 20). Similarly one can smell, taste, spedk, 
hear, think, touch and know something. 

^isrr- 
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32. It becomes (transparent) like water, one, 
the witness, and without a second. This is the 
world (state) of Brahman, O Emperor. Thus 
did Yajnavalkya instruct Janaka: This is its 
supreme attainment, this is its supreme glory, 
this is its highest world, this is its supreme 
bliss. On a particle of this very bliss other 
beings live. 

When, however, that ignorance which presents 
things other than the self is at rest, in that state of 
profound sleep, there being nothing separated from the 
self by ignorance, what should one see, smell, or know, 
and through what? Therefore, being fully embraced 
by his own self-luminous Supreme Self, the Jiva 
becomes infinite, perfectly serene, with all his objects 
of desire attained, and the self the only object of his 
desire, transparent like water, one, because there is no 
second: It is ignorance which separates a second 
entity, and that is at rest in the state of profound 
sleep ; hence 'one.' The witness, because the vision 
that is identical with the light of the self is never lost. 
And without a second, for there is no second entity 
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different from the self to be seen. This is immortal 
and fearless. This is the world of Brahman, the 
world that is Brahman: In profound sleep the self, 
bereft of its limiting adjuncts, the body and organs, 
remains in its own supreme light of the Atman, free 
from all relations, 0 Emperor. Thus did Ydjhavalkya 
instruct Janaka. This is spoken by the Sruti. 

How did he instruct him? This is its supreme 
attainment, the attainment of the individual self. The 
other attainments, characterised by the taking of a 
body, from the state of Hiranyagarbha down to that 
of a clump of grass, are created by ignorance and 
therefore inferior to this, being within the sphere of 
ignorance. But this identification with all, in which 
one sees nothing else, hears nothing else, knows nothing 
else, is the highest of all attainments such as identity 
with the gods, that are achieved through meditation 
and rites. This too is its supreme glory, the highest of 
all its splendours, being natural to it ; other glories are 
artificial. Likewise this is its highest world] the other 
worlds, which are the result of its past work, are inferior 
to it ; tliis, however, is not attainable by any action, 
being natural ; hence *this is its highest world.' 
Similarly this is its supreme bliss, in comparison with 
the other ]oys that are due to the contact of the organs 
with their objects, since it is eternal ; for another Sruti 
says, That which is infinite is bliss' (Ch. VII. xxiii. i). 
That in which one sees something, . . . knows some¬ 
thing, is puny,' mortal, secondary joy. But this is the 
opposite of that ; hence ‘this is its supreme bliss.' On 
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a particle of this very bliss, put forward by ignorance, 
and perceived only during the contact of the organs 
with tlieir objects, other beings live. Who are they? 
Those that have been separated from that bliss by 
ignorance, and are considered different from Brahman. 
Being thus different, they subsist on a fraction of that 
bliss which is perceived through the contact of the 
organs with their objects. 

5 aw ^ crpf 
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33. He who is perfect' of body and pros¬ 
perous among men. the ruler of others, and 
most lavishly supplied with all human enjoy- 
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ments, represents the greatest joy among men. 
This human joy multiplied a hundred times 
makes one unit of joy for the Manes who have 
won that world of theirs. The joy of these 
Manes who have won that world multiplied a 
hundred times makes one unit of joy in the 
world of the celestial minstrels. This joy in 
the world of the celestial minstrels multiplied 
a hundred times makes one unit of joy for the 
gods by action—those who attain their godhead 
by their actions. This joy of the gods by 
action multiplied a hundred times makes one 
unit of joy for the gods by birth, as well as of 
one who is versed in the Vedas, sinless and 
free from desire. This joy of the gods by birth 
multiplied a hundred times makes one unit of 
joy in the world of Prajapati (Viraj), as well as 
of one who is versed in the Vedas, sinless and 
free from desire. This joy in the world of 
Prajapati multiplied a hundred times makes one 
unit of joy in the world of Brahman (Hiranya- 
garbha), as well as of one who is versed in the 
Vedas, sinless and free from desire. This indeed 
is the supreme bliss. This is the state of Brah¬ 
man, O Emperor, said Yajnavalkya. ‘ I give 
you a thousand (cows), sir. Please instruct me 
further about liberation itself.' At this Yajna¬ 
valkya was afraid that the intelligent Emperor 
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was constraining him to finish with all his con¬ 
clusions. 

(It has been said that) all beings from Hiranya- 
garbha down to men live on particles or fractions of 
the supreme bliss. In order to convey an idea of this 
bliss as a whole through its parts, as of a rock of salt 
through its grains, the present paragraph is introduced. 
He who is perfect of body, having no physical defects, 
and prosperous, provided with luxuries, among men ; 
also the ruler of others, the independent lord of people 
of the same class, not a mere provincial ruler ; and 
most lavishly supplied with all human enjoyments — 
the adjective 'human' excludes the materials of 
heavenly enjoyment ; he is the foremost among those 
who possess all these human luxuries— represents (lit. 
is) the greatest joy among men. The identity of joy 
arid its possessor in this sentence ('joy' meaning 
'enjoyer') indicates that this joy is not different from 
the self. For it has been said in the passage, 'When 
there is something else, as it were,' etc. (IV. iii. 31), 
that the lower degrees of bliss have only emanated 
from the supreme bliss in the dual form of subject 
and object ; hence it is but proper to bring out this 
identity in the phrase 'greatest joy.' Kings like 
Yudhisthira are examples in point. The Sruti teaches 
us about this supreme bliss, in which differences cease, 
by making a start with human joy, which we all 
know, and multiplying it a hundred times in successive 
steps. Now, where this joy increasing a hundred 
times at each step reaches its limit, and where mathe- 
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matical differences cease, there being nothing else but 
the self to see, hear or think, that is the supreme bliss, 
and in order to describe this the text proceeds: 

This human joy multiplied a hundred times makes 
one unit of joy for the Manes. They are qualified by 
the clause ^who have won that world of theirs/ i.e. 
who have pleased the Manes by the performance of 
obsequial rites etc., and have won their way to their 
world. Their measure of joy is the human joy multi¬ 
plied a hundred times. That again multiplied a 
hundred times makes one unit of joy in the world of 
the celestial minstrels. That again multiplied a hun¬ 
dred times makes one unit of joy for the gods by action 
—those who attain their godhead by their actions such 
as the Agnihotra enjoined by the Srutis. Similarly 
one unit of joy for the gods by birth, those who are 
gods from their very birth, as well as of one who is 
versed in the Vedas, sinless, i.e. doing what is pre¬ 
scribed by the scriptures, and free from desire for all 
objects below the level of the gods by birth. That his 
joy equals theirs is gathered from the word 'ca' (and) 
in the text. That multiplied a hundred times makes 
one unit of joy in the world of Prajdpati, i.e. in the 
body of Viraj, as well as of one who is versed in the 
Vedas, sinless and free from desire —this has already 
been explained—and who meditates on him. That 
multiplied a hundred tim,es makes one unit of joy in 
the world of Brahman, i.e. in the body of Hiranya- 
garbha, as well as of one who, etc.—already explained. 
After this mathematical calculations cease. 
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This has been called the supreme bliss, of which 
the joys of the world of Hiranyagarbha etc. are but 
particles, like drops of an ocean That in which the 
other joys, increasing step by step in multiples of 
hundred, merge, and which is experienced by one 
versed in the Vedas, is indeed the supreme bliss called 
Samprasada (that experienced in profound sleep); for 
in it one sees nothing else, hears nothing else (and so 
on). Hence it is infinite, and for that reason immortal ; 
the other joys are the opposite of that. The Vedic 
erudition and sinlessness (mentioned above) are com¬ 
mon to the other joys too. It is the difference made 
by the absence of desire that leads to the increase of 
joy a hundred times. Here it is suggested by impli¬ 
cation that Vedic erudition, sinlessness and the 
absence of desire are the means of attaining the 
particular types of joy ; as rites such as the Agnihotra 
are means to the attainment of godhead by the gods. 
Of these, the two factors, Vedic erudition and sinless¬ 
ness, are common to the lower planes too ; hence they 
are not regarded as means to the attainment of the 
succeeding kinds of joy. For this the absence of 
desire is understood to be the means, since it admits 
of degrees of renunciation. This supreme bliss is 
known to be the experience of the Vedic scholar who 
is free from desire. Vedavyasa also says, ‘The sense- 
pleasures of this world and the great joys of heaven 
are not worth one-sixteenth part of the bliss that comes 
of the cessation of desire' (Mbh. XII. clxxiii. 47). 

This is the state of Brahman, O Emperor, said 
Ydjnavalkya, For this instruction I give you a 
44 
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thousand cows, sir. Please instruct me further about 
liberation itself —this has been explained. At this last 
request Ydjhavalkya was afraid —the Sruti tells us the 
reason of his fear: he was afraid not for his lack of 
ability to teach or for ignorance, but— that the intelli¬ 
gent Emperor was constraining him to finish with all 
his conclusions. 'Whatever questions of his regarding 
liberation 1 answer, the Emperor, being intelligent, 
takes all to be but a part of the questions that he is 
at liberty to ask me, and puts me newer questions 
every time to answer. On the plea of asking his 
wished-for questions covered by the boon, he wants to 
possess all my knowledge’—this was the cause of 
Yajhavalkya’s fear. 

^ ?:cgrT grfw, joif 

qrt f8rp?ir- 

^ 11 II 

34. After enjoying himself and roaming in 
the dream state, and merely seeing the effects of 
merits and demerits, he comes back, in the 
inverse order, to his former condition, the 
waking state. 

It has been shown (par. 9) that the individual self 
becomes itself the light in dreams. Further on it has 
also been shown, by a reference to its moving between 
the dream and waking states, that it is different from 
the body and organs, and by the illustration of the 
great fish, that it is free from desire and work, on 
account of its non-attachment. Again the effects of 
ignorance in the dream state have been shown in the 
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passage, ‘As if he were being killed/ etc. By impli¬ 
cation the nature of ignorance too has been ascertained 
as the superimposition of attributes other than the true 
ones, and as not being a natural attribute of the self. 
Similarly the effects of knowledge too have been 
shown in the dream state, by a reference to one's 
experience, as identity with all, in the passage, 'When 
he thinks, “This (universe) is myself, who am all," 
that is his highest state' (IV. iii. 20). It has also been 
staled that identity with all, which is its nature—its 
transcendent form, in which it is free from all such 
rcilative attributes as ignorance, desire and work—is 
directly experienced in the state of profound sleep, 
'Fhe Atman is self-luminous and is the supreme bliss ; 
this is the subject-matter of knowledge ; this is the 
perfectly serene state, and the culmination of happi¬ 
ness—all this has been explained by the foregoing 
passages. And they are illustrations of liberation and 
bondage, which are the effects of knowledge and 
ignorance respectively. These two have been indicated 
with their causes and effects. But Janaka, mistaking 
that all that has merely been an illustration, thinks that 
liberation and bondage, which are the themes they 
seek to illustrate, are yet to be explained together with 
their causes by Yajhavalkya, as coming under his 
wished-for questions covered by the boon. Hence his 
further request: 'Please instruct me further about 
liberation itself.' 

Now it has been said that the same self-luminous 
Atman moves unattached like a great fish between the 
dream and waking states. As it moves like the great 
fish between these two states, alternately relinquishing 
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and taking up the body and organs, which are the 
forms of death, so at the time of death and birth it is 
alternately disconnected from and connected with those 
very forms of death. Its journey, referred to in the 
passage, *It moves between the two worlds,' was 
barely indicated as the theme that was illustrated by 
its moving between the dream and waking states. 
That journey with its causes has to be described at 
length ; hence the rest of this section. In a preceding 
paragraph (par. 17) the self has been spoken of as 
going from the waking to the dream state, and thence 
to the state of profound sleep, which is the illustration 
for liberation. The present paragraph is related to 
that, since it seeks to show how, coming down from 
that state, it goes through the relative activities of the 
waking state. The Jiva, passing from the waking to 
the dream state, and thence to the state of profound 
sleep, stays there for a while; then he comes slightly 
down, and after enjoying himself and roaming in the 
dream state, etc.—all this has been explained— he 
comes back to the waking state. 

3 ITc»ir SlRrrJIcJRTrfrS? 

SJTg't II II 

35. Just as a cart, heavily loaded, goes on 
rumbling, so does the self that is in the body, 
being presided over by the Supreme Self, go 
making noises, when breathing becomes difficult. 
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From here onwards transmigration of the self is 
being described. To show that as the self came from 
the dream to the waking state, so it will pass from this 
body to the next, an example is being given: Just as 
in life a cart, fully or heavily loaded with utensils and 
other household effects such as a mortar and pestle, 
a winnowing-fan and cooking vessels, as well as eat¬ 
ables, goes on rumbling under the load, driven by the 
carter, so does the self that is in the body, i.e. the self 
that has the subtle body as its limiting adjunct, which 
moves between this and the next world, as between 
the waking and dream states, through birth and death, 
consisting respectively in the association with and 
dissociation from the body and organs, called evils, 
and the departure of which is immediately followed by 
that of the vital force etc., being presided over, or 
revealed, by the self-luminous Supreme Self, go making 
noises. As has been said, Tt is through the light of 
the self that he sits, goes out,' etc. (IV. hi. 6). 

It should be noted here that when the subtle body, 
which has the vital force as its chief constituent, and 
is revealed by the self-luminous Atman, goes, the self, 
of which it is the limiting adjunct, also seems to go. 
As another Sruti says, ‘On whose (departure must I 
depart)?' (Pr. VI. 3), and Tt thinks, as it were' 
(IV. iii. 7). Hence the text says, ‘Presided over by 
the Supreme Self.' Otherwise how can the self, being 
unified with the Supreme Self, go making noises like a 
cart? Therefore (the meaning is that) the self, with 
the subtle body as its limiting adjunct, goes making 
noises (the death rattle), afflicted by the feeling of pain 
as the vital parts are slashed. When does that happen? 
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When breathing becomes difficult —when the man is 
gasping for breath. The word 'etat' is an adverb 
(meaning Thus'). Although this is an occurrence that 
is commonly observed, the ^ruti repeats it only ta 
create a spirit of renunciation in us. So miserable is 
this relative existence! Since at the time of deS^th the 
vital parts are slashed, causing loss of memory and 
putting a man in a helpless state of mind on account 
of the pangs felt, so that he cannot adopt the requisite 
means for his well-being, therefore, before that crisis 
comes, he must be alert in practising the means con¬ 
ducive to that end. This is what the Sruti says out of 
compassion. 

jnsf r Ts w re? qfT ^ 

36. When this (body) becomes thin—is 
emaciated through old age or disease—then, as 
A mango, or a fig, or a fruit of the peepul tree 
is detached from its stalk, so does this infinite 
being, completely detaching himself from the 
parts of the body, again go, in the same way 
that he came, to particular bodies, for the un- 
foldment of his vital force. 

When, and owing to what, does that difficulty of 
breath take place? How does it take place, and what 
for? The answers to these questions are being given; 
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When this human body that is a product of ignorance, 
with a head, hands, etc., becomes thin. Why? 
Through old age, being naturally worn out like a fruit 
ripened by time, or disease, literally, that which causes 
affliction, hence, fever etc. Afflicted with disease, the 
body, owing to impaired digestion, cannot digest the 
food that is eaten, and not being nourished by its 
essence, gets thin. This is what is meant by the 
expression ‘or through disease.' When the body is 
extremely emaciated by fever and other causes, 
dyspnoea sets in, and at this stage the man goes 
making noises like the overloaded carl. Whosoever 
has a body must be overtaken by old age, suffer from 
di.sease etc., and have leanness ; these are inevitable 
evils. The fact is mentioned to generate a spirit of 
renunciation in us. 

How he leaves the body when he goes making 
noises is being described through an illustration: Then, 
as a mango, or a fig, or a jruit of the peepul tree, etc. 
'J'he citing of many and dissimilar examples is for the 
purpose of stating that death may come from any 
cause, since the causes of death are indefinite and 
innumerable. This too is for stimulating renunciation : 
Since he is subject to death from so many causes, he 
is always in the jaws of death. Is detached from its 
stalk (Bandhana): The word ‘Bandhana' may mean 
the sap that binds it to the stalk, or it may mean the 
stalk to which it is attached. As the fruit is detached 
from the sap or the stalk by the wind and many other 
causes, so does this infinite being, the self that is 
identified with the subtle body, i.e. has this as its 
limiting adjunct, completely detaching himself from 
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the parts of the body such as the eye—not preserving 
the body through the vital force, as he does when he 
goes into the state of profound sleep, but withdrawing 
the organs together with the vital force— again go, etc. 
The word 'again' suggests that he has before this also 
gone many a time from one body to another, as he 
moves frequently between the dream and waking states. 
In the same way that he came to his present body, to 
particular bodies, according to his past work, knowl¬ 
edge, and so forth. What for? For the unfoldment 
of his vital force : Though literally it would mean 
‘for the vital force,' yet, since he goes along with it, 
the epithet would be meaningless. He goes from one 
body to another only for the unfoldment of the vital 
force. It is by this means, and not by the mere 
existence of the vital force, that he fulfils his object, 
viz. the enjoyment of the results of his work. There¬ 
fore in order that the vital force may be auxiliary to 
that, the specification 'for the unfoldment of his vital 
force' is appropriate. 

Now it may be objected: When the Jiva goes 
leaving this body, he has no power to take up another, 
for he is dissociated from his body and organs. Nor 
are there others who, like servants, would wait for him 
with another body made ready, as a king's retinue 
waits for him with a house kept ready. How under 
the circumstances can he take up another body? The 
answer is: He has adopted the whole universe as his 
means to the realisation of the results of his work ; and 
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he is going from one body to another to fulfil this 
object. Therefore the whole universe, impelled by his 
work, waits for him with the requisite means for the 
realisation of the results of his work made ready. 
Witness the Sruti: 'A man is born into the body that 
has been made for him* (S. VI. ii. 2. 27). It is 
analogous to the case of a man about to return from 
the dream to the waking state. The process is being 
explained by a familiar illustration: 


si%f55q^, laf agiraife, 
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37. Just as when a king is coming, the 
Ugras set against particular offences, the Sutas 
and the leaders of the village wait for him with 
varieties of food and drink and mansions ready, 
saying, ‘ Here he comes, here he comes,' so for 
the person who knows about the results of his 
work, all the elements wait saying, ‘ Here comes 
Brahman, here comes Brahman. ' 

Just as when a king, duly installed on the throne, 
is coming to some place within his kingdom, the Ugras, 
a particular caste, or so called from their fierce deeds, 
set against particular offences, appointed to punish 
thieves etc., the Sutas, a hybrid caste, and the leaders 
of the village, anticipating the king’s visit, wait for 
him with varieties of food such as those that are chewed 
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or otherwise eaten, and drink such as wine, and 
mansions such as palaces ready, saying, *Here he 
comes, here he comes,' so for the person who knows 
about the results of his work, i.e. the transmigrating 
self—for the results of one's work are the topic under 
consideration, and they are referred to by the word 
'evam' (thus)— all the elements that make up his body, 
together with the presiding deities, Indra and the rest, 
who help the organs to function, wait with the means 
of enjoying the fruits of his work made ready—being 
impelled by that work. 

WTsr ^?r*TO- 
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38. Just as when the king wishes to depart, 
the Ugras set against particular offences, the 
Siitas and the leaders of the village approach 
him, so do all the organs approach the departing 
man at the time of death, when breathing 
becomes difficult. 

Who accompany him as he thus wishes to go? 
And do those who accompany him go prompted by 
an act of his, or do they go of their own accord in 
conformity with his past work, together with the 
elements that make up his new body, called the next 
world? Regarding this an illustration is being given: 
Just as when the king wishes to depart, the Vgras set 
against particular offences, the Sutas and the leaders 
0/ ihe village approach him in a body, unbidden by 
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the king, and simply knowing that he wishes to go, 
so do all the organs approach the departing man, the 
experiencer of the fruits of his work, at the time of 
death, when breathing becomes difficult. This last 
clause has been explained. 



SECTION IV 


The description of transmigration has been intro¬ 
duced. In that connection it has been said, The 
infinite being, completely detaching himself from the 
parts of the body/ etc. (IV. iii. 36). In order to state 
when that detachment takes place and how, it is 
necessary to describe the process of transmigration in 
detail. Hence the present section. 

anJiT 

3^: 

11 ^ 11 

I. When this self becomes weak and sense¬ 
less, as it were, the organs come to it. Com¬ 
pletely withdrawing these particles of light, it 
comes to the heart. When the presiding deity 
of the eye turns back from all sides, the man 
fails to notice colour. 

When this self, which is under consideration, 
becomes weak. Really it is the body that becomes 
weak, but its weakness is figuratively spoken of as that 
of the self ; for being formless, it can never by itself 
become weak. Similarly it becomes senseless, as it 
were, i.e. fails to discriminate. It cannot by itself be 
senseless or otherwise, for it is the eternal self-luminous 
Intelligence ; hence the expression *as it were.' The 
state of helplessness noticeable at the time of death. 
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which is caused by the withdrawal of the organs, is 
attributed by ordinary people to the self. So they say, 
*Oh, he has become senseless!* 

Or the expression 'as it were* should be connected 
with both the adjectives, meaning ‘becomes weak, as 
it were, and senseless, as it were,* for both states are 
alike due to extraneous limiting adjuncts, and both the 
verbs agree with the same subject. At this time the 
organs such as that of speech come to it, the self. Then 
this self that is in the body is detached from the parts 
of the body. How does this detachment take place, 
and how do the organs come to the self? This is being 
answered: Completely withdrawing these particles of 
light, i.e. the organs such as the eye, so called because 
they reveal colour etc. The adverb ‘completely* 
shows the distinction of this state from a dream, when 
they are just drawn in, not absolutely, as in this case, 
as is known from such passages as, 'The organ of 
speech is absorbed, the eye is absorbed* (II. i. 17), 
'He takes away a little of this all-embracing world 
(the waking state)* (IV. iii. 9), and ‘Taking the shining 
functions of the organs with him,* etc. (IV. iii. ii). It 
comes to the heart, i.e. the ether in the lotus of the 
heart ; in other words, its intelligence is manifested in 
the heart. (The withdrawal in question is attributed 
to the self) simply because the activities of the intellect 
and so forth are at rest. The Atman by itself cannot 
move, or undergo changes such as the stopping of 
activities, for it has been said, 'It thinks, as it were, 
and shakes, as it were' (IV. iii. 7). It is through its 
limiting adjuncts such as the intellect that all changes 
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are attributed to the self. When does it withdraw the 
particles of light? This is being answered: 2 'he 
presiding deity of the eye —lit. the being associated 
with the eye—who is a part of the sun, being directed 
by the experiencer's past work, goes on helping the 
functions of the eye as long as he lives, but he ceases 
to help the eye and is merged in his own self, the sun, 
when the man is about to die. This has been stated 
in the passage, 'When the vocal organ of the dead 
man has been merged in tire, the vital force in Vayu, 
the eye in the sun,’ etc. (III. ii. 13). They will again 
occupy (their respective places) when the man takes 
another body. This (dual phenomenon) takes place 
when a man is fast asleep, and when he wakes up. 
This is expressed by the text: When the presiding 
deity of the eye turns hack from all sides, the dying 
man fails to notice colour. At this time the self 
completely withdraws the particles of light> the eye 
and other organs, as in the dream state. 
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2. (The eye) becomes united (with the 
subtle body): then people say, ‘ He does not 
see. ' (The nose) becomes united; then they 
say, ' He does not smell. ’ (The tongue) be¬ 
comes united; then they say, ‘ He does not 
taste.’ (The vocal organ) becomes united; then 
they say, ‘He does not speak.’ (The ear) 
becomes united; then they say, ‘He does not 
hear.’ (The Manas) becomes united; then they 
say, ‘He does not think.’ (The skin) becomes 
united; then they say, ‘He does not touch.’ 
(The intellect) becomes united; then they sa5/, 
‘ He does not know.’ The top of the heart 
brightens. Through that brightened top the self 
departs, either through the eye, or through the 
head, or through any other part of the body. 
AVhen it departs, the vital force follows; when 
the vital force departs, all the organs follow. 
Then the self has particular consciousness, and 
goes to the body which is related to that con¬ 
sciousness. It is followed by knowledge, work 
and past experience. 

Every organ becomes united with the subtle body 
of the dying man ; then people at his side say of him, 
'He does not see.' Similarly, when on the withdrawal 
of its presiding deity the nose becomes united with the 
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subtle body, they say, ‘He does not smell,' The rest 
is to be similarly explained. The moon or Vanina is 
the deity of the tongue ; when he stops functioning, 
they say, ‘He does not taste.' Similarly they say that 
he does not speak, hear, think, touch and know. This 
means that at that time the presiding deities cease to 
work, and the organs are united in the heart.^ What 
takes place in the body after the organs have been 
united in the heart is now being stated: The top of 
the heart mentioned above, i.e. of the orifice of the 
heart—^its 'top' here means the nerve-end, which is the 
exit for the self— brightens, as in the dream state, its 
own lustre due to the drawing in of the organs being 
revealed by its own light as the Atman.^ Through 
that top brightened by the light of the Atman, the 
individual self, with the subtle body as its limiting 
adjunct, departs. As the Pra^na Upanisad puts it: 
'On whose departure must I depart, and on whose 
stay, must I stay?—He projected the vital force' 
(VI. 3)- 

In the subtle body the self-effulgent intelligence 
of the Atman is always particularly manifest. It is 
because of this limiting adjunct that the self comes 
under relative existence involving all such changes as 
birth and death, and going and coming. The twelve 
organs, including the intellect, consist of it ; it is the 
Sutra,® the life, and the inmost self of the movable 
and immovable universe. As the self departs with the 

* That is, the subtle body with its seat in the heart. 

a IV, hi. 9. 

»m. vu. 2, 
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help of the light at the top of the heart, by which way 
does it leave the body? Through the eye, if it has a 
store of work or relative knowledge that would take it 
to the sun, or through the head, if they are such as 
would entitle it to go to the world of Hiranyagarbha, 
or through any other part of the body, according to 
its past work and knowledge. When it, the individual 
self, departs for the next world, i.e. when it has the 
intention to go there, the vital force follows, like the 
Prime Minister of a king ; and when the vital force 
departs, all the organs such as that of speech follow. 
This simply denotes conformity to their respective 
leaders, not that the vital force and the organs go one 
after the other, as it happens in a party.^ 

Then the self has particular consciousness, as in 
dreams, in consequence of its past work, not independ¬ 
ently. If it had this consciousness independently, 
everybody would achieve the end of his life ; but it 
never has that. Hence Vyasa says, ‘(A man attains 
whatever he thinks of at the moment of death) if he 
has alwa3^s been imbued with that idea ' (G. VIII. 6). 
As a matter of fact, everybody has at that moment a 
consciousness which consists of impressions in the form 
of particular modifications of his mind (regarding the 
next life) that are induced by his past work. And goes 
to the body which is related to that consciousness, i.e. 
is revealed by that particular consciousness. There¬ 
fore, in order to have freedom of action at the time of 

^ The particle 'anu' (after) here means 'according to.' 
Really they all go together. 

45 
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death, those aspirants after the future life who have 
faith should be alert in the practice of the system of 
Yoga and right knowledge, and in the acquisition of 
particular merit (by doing good deeds). All the sacred 
books also carefully seek to dissuade men from doing 
evil ; for nothing can be done at the dying moment, as 
there is no independence for the man, who is carried 
away by his past work. It has been said, ‘One indeed 
becomes good through good work and evil through evil 
work’ (III. ii. 13). The aim of the Upanisads in all 
the recensions is to prescribe remedies for this evil. 
There is no other way to eradicate this evil completely 
except by following the course laid down by them. 
Therefore all should try to practise the remedies 
prescribed by the Upanisads ; this is the gist of the 
whole passage. 

It has been stated that the departing self, loaded 
with materials, goes making noises like a cart. Now, 
as it starts for the next world, what is its food on the 
way or for consumption on reaching that world, 
corresponding to the carter's load, and what are the 
materials for building its new body and organs? The 
answer is being given: It, this self journeying to the 
next world, is followed by knowledge of all sorts, those 
that are enjoined or forbidden as well as those’ that 
are neither enjoined nor forbidden; also work, enjoined 
or forbidden, and neither enjoined nor forbidden, and 
past experience, i.e. the impressions of experiences 
regarding the results of past actions. These impressions 

1 Kegarding common or trivial things ,* similarly with 
work. 



4.4.2] 


BRHADARANYAKA UPANISAD 


707 


take part in initiating fresh actions as well as in bring¬ 
ing past actions to fruition ; hence they too accompany. 
Without these impressions no action can be done, nor 
any results of past actions achiev’ed, for the organs are 
not skilful in unpractised work. But when the organs 
are prompted to work by the impressions of past 
experience, they can easily attain skill even without 
practice in this life. It is frequently observed that 
some are clever in certain kinds of work such as paint 
ing from their very birth, even without practice in this 
life, while others are unskilful even in some very easy 
tasks. Similarly in the enjoyment of sense-objects 
also some are observed to be naturally skilful or dull. 
All this is due to the revival or non-revival of past 
experience. Iherefore without past experience we 
cannot understand how anybody can proceed to do 
any work or to enjoy the results of past work. Hence 
these three—knowledge, work and past experience—are 
the food on the way to the next world, correspoijding 
to the load of the carter. Since these three are the 
means of attaining another body and enjoying (the 
results of one's past work), therefore one should 
cultivate only the good forms of them, so that one may 
have a desirable body and desirable enjoyments. This 
is the purport of the whole passage. 

Now the question is, when the self loaded with 
knowledge etc., is about to go to another body, does 
it leave the old body and go to another like a bird 
going to another tree? Or is it carried by another 
body serving as a vehicle to the place where, according 
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to its past work, it is to be born? Or does it stay 
here, while its organs become all-pervading and func¬ 
tion as such ? Or is it that so long as it remains in the 
body, its organs are contracted to the limits of that, 
but when it dies they become all-pcrvading—like the 
light of a lamp when the (enclosing) jar is broken—and 
contract again when a new body is made?^ Or, as in 
the Vaissesika system, docs only the mind go to the 
place where the new body is to be made? Or is there 
any other theory in the Vedanta? This is being 
answered: We know from the Sruti text, 'These are 
all equal, and all intinite' (1. v. 13), that the organs 
are all-comprising." Another reason for this is their 
resting on the vital force, which is all-comprising. 
Their limitation in the sphere of the body and the 
elements (as colour etc.) is due to the work, knowledge 
and past impressions of men. Therefore, although the 
organs are naturally all-pervading and infinite, since the 
new body is made in accordance with the person's work, 
knowledge and past impressions, the functions of the 
organs also contract or expand accordingly. As it has 
been said, ‘Equal to a white ant, equal to a mosquito, 
equal to an elephant, equal to these three worlds, 
equal to this universe' (I. iii. 22). It is also supported 
by the following: ‘He who meditates upon these 
as infinite,' etc. (I. v. 13), and ‘(One becomes) exactly 
as one meditates upon Him,' etc, (g. X. v. ii. 20). 

' Of the different views given here, the first three are 
tliose of the Jains, the Devatavadins (the upholders of the 
theory of angel-guides), and the Samkhya and allied schools 
respectively, while the fourth represents the Vedantic view. 

2 In their form relating to the gods. 
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Therefore the impressions called past experience, 
under the control of the person's knowledge and work, 
stretch out, like a leech, from the body, retaining their 
seat in the heart, as in the dream state, and build 
another body in accordance with his past work ; they 
leave their seat, the old body, when a new body is 
made. An illustration on this point is being given: 










3. Just as a leech supported on a straws goes 
to the end of it, takes hold of another support 
and contracts itself, so does the self throw this 
body aside—make it senseless—take hold of 
another support, and contract itself. 


Regarding this passing on to another body the 
following is an illustration: Just as a leech support¬ 
ed on a straw goes to the end of it, takes hold of 
another straw as support and contracts itself, i.e. 
one part of its body, to where the other part is, so 
does the self, the transmigrating self that is being 
discussed, throw this body, the one already taken, 
aside, as it does when entering the dream state— make 
it senseless by withdrawing itself from it— take hold of 
another support or body, as the leech does another 
straw, by stretching out its impressions, and contract 
itself, i.e. identify itself, at the place where the new 
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body is being formed, with that new body, movable 
or immovable—as in dreams the self creates a new 
body and dwells, as it were, in that dream body. 

There the organs, under the sway of the person's 
past work, are combined so as to manifest their 
functions ; an external body, like one made of straw 
and clay, is also formed. When the organs have been 
arranged, the presiding deities such as fire come to the 
body to help the organ of speech and so forth. This 
is the process of the formation of a new body. 

Now, in this formation of a new body does the 
self again and again crush the materials that are 
always there read}^ at hand and with them make a 
new body, or does it collect new materials every 
time? This is being answered through an illustration: 

SdfW ^ 
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4. Just as a goldsmith takes apart a little 
quantity of gold and fashions another—a newer 
and better—form, so does the self throw this 
body away, or make it senseless, and make 
another—a newer and better—form suited to 
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the Manes or the celestial minstrels, or the gods, 
or Viraj, or Hiranyagarbha, or other beings. 

Just as a goldsmith takes apart a little quantity 
of gold and fashions another—a newer and better — 
form than the previous model, so does the self —these 
and the preceding words have been explained—again 
and again crush the five elements beginning with earth 
and ending with the ether that arc always ready at 
hand, which have been described in the second chapter 
in the passage, ‘Brahman has but two forms’ 
(II. iii. i), and stand for the gold—and make another 
—a newer and better — form, or body, suited to the 
Manes, i.e. fit for enjoyments in the world of the 
^Manes, or the celestial minstrels, i.e. fit for their enjoy¬ 
ments, or the gods, or Viraj, or Hiranyagarbha, or 
other beings, according to its past work and knowledge. 

All those things which arc the limiting adjuncts 
of the self and are styled its bonds, and connected 
with which it is con.sidered identified with them, are 
here gathered together and pointed out in a group: 


snoww- 

sttsrto- 
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5. That self is indeed Brahman, as well as 
identified with the intellect, the Manas and the 
vital force, with the eyes and ears, with earth, 
water, air and the ether, with fire, and what is 
other than fire, with desire and the absence of 
desire, with anger and the absence of anger, with 
righteousness and unrighteousness, with every¬ 
thing—identified, as is well known, with this 
(what is perceived) and with that (what is 
inferred). As it docs and acts, so it becomes; 
by doing good it becomes good, and by doing" 
evil it becomes evil—it becomes virtuous through 
good acts and vicious through evil acts. Others, 
however, say, ‘ The self is identified with desire 
alone. What it desires, it resolves; what it 
resolves, it works out; and what it works out, 
it attains.’ 

That self which thus transmigrates is indeed 
Brahman, the Supreme Self that is beyond hunger 
etc., as well as identified with the intellect (Vijnana- 
maya), being noticed through it ; for it has been said, 
‘Which is the self? This infinite entity (Purusa) that 
is identified with the intellect and is in the midst of the 
organs,’ etc. (IV. iii. 7). The self is called Vijnana- 
maya, re.sembling the intellect, because it is conceived 
as possessing the attributes of the intellect, as in the 
passage, ‘It thinks, as it were, and shakes, as it were’ 
(Ibid.). Likewise identified with the Manas, because 
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of its proximity to that. Also identified with the vital 
force that has the fivefold function ; for which reason 
the individual self is observed as moving, as it were. 
Similarly identified with the eyes, when it sees forms. 
Likewise identified with the ears, when it hears sounds. 
I'hus as each particular organ functions, the self 
becomes identified with that. 

Similarly, being identified with the eyes and other 
organs through the intellect and vital force, the self 
becomes identified with the elements such as earth. 
When a body preponderating in elements of earth has 
t(» be made, it becomes identified with earth. 
Similarly, when creating a watery body in the world 
of Varuna and so forth, it becomes identified with 
ivater. Likewise, when an aerial body has to be made, 
it becomes identified with air. Similarly, when making 
an ethereal body, it is identified with the ether. Thus 
when it makes bodies for the gods, which preponderate 
in elements of fire, it becomes identified with fire. As 
opposed to these, the bodies of animals, of denizens 
of hell, of ghosts, and so forth, are composed of 
materials other than fire ; with regard to them the text 
says, identified with what is other than fire. Similarly, 
being identified with the body and organs, the self, on 
seeing something to be attained, forms the false notion 
that it has got this one, and has to get that one, and 
setting its heart on that, becomes identified with desire. 
When on seeing evil in that thing its longing for it 
ceases, and the mind becomes serene, pure and calm, 
then it becomes identified with the absence of desire. 
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Likewise, when that desire is somehow frustrated, it 
takes the form of anger, and the self becomes identified 
with anger. When that anger is appeased by some 
means, and the mind becomes serene and peaceful, it 
is called the absence of anger ; the self becomes identi¬ 
fied with that. Thus the self, becoming identified with 
desire and anger as well as with the absence of them, 
becomes identified with righteousness and unrighteous¬ 
ness, for without desire, anger, etc. the tendency to 
righteousness and so forth cannot arise. Witness the 
Smrti: 'W'hatever action a man does, is the outcome 
of desire’ (M. II. 4). 

Being identified with righteousness and unright¬ 
eousness it becomes identified with everything. 
Ever3d:hing is the effect of righteousness and unright¬ 
eousness: whatever is differentiated is the result of 
these two. The self, on attaining it, becomes identi¬ 
fied with that. In short, identified, as is well known, 
with this, i.e. with objects that are perceived, and 
therefore with that. That’ refers to imperceptible 
objects that arc indicated only by their perceptible 
effects. The mind has an infinite number of thoughts, 
which cannot be definitely specified ; they are known 
at particular moments through their effects, which lead 
us to infer that this or that particular thought is in 
one's mind. Through that perceptible effect—which 
marks the identification of the self with 'this* or the 
perceptible—its remote or internal activity is indicated, 
and it is therefore designated as identified at present 
with 'that' or the imperceptible. To put it briefly, as 
it habitually does and acts, so it becomes. ‘Doing' 
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refers to prescribed conduct as indicated, for instance, 
by injunctions and prohibitions, while ‘action' is not 
so prescribed ; this is the distinction between them. 
By doing good it becomes good : This amplifies the 
idea of ‘As it does,’ and by doing evil it becomes evil, 
the idea of ‘As it acts.’ 

The use of a suffix denoting habit (in four words 
of the text) may lead to a notion that the identification 
with good and evil actions consists in intense associa¬ 
tion with them, not in merely doing them. To remove 
this it is said, it becomes virtuous through good acts 
and vicious through evil acts. The identification comes 
of merely doing good and evil acts, and does not 
require habitual performance. This last only intensi¬ 
fies the identification ; this is the difference. The long 
and short of it is, that doing good and bad deeds under 
the impulse of desire, anger, etc., is the caiise of the 
Atman's identification with everything, its undergoing 
transmigration and passing from one body to another ; 
for, impelled by this, the self takes one body after 
another. Therefore good and bad deeds are the cause 
of its transmigratory existence. Scriptural injunctions 
and prohibitions are directed to this. Herein lies the 
utility of the scriptures. 

Others, other authorities on bondage and libera¬ 
tion, however, say : It is true that good and bad 
deeds prompted by desire etc. are the cau.se of a 
man’s taking a body ; still it is under the influence 
of desire that he accumulates these deeds. When 
desire is gone, work, although present, does not lead 
to the accumulation of merit or demerit. Even if he 
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goes on doing good and bad deeds, these, bereft of 
the desire, produce no results ; therefore desire is the 
root of transmigratory existence. As the Mundaka 
Upanisad says, 'He who longs for objects of desire, 
making much of them, is born along with those desires 
in places where he will realise them' (III. ii. 2). 
Therefore the self is identified with desire alone. Its 
identification with other things, although it may be 
present, does not produce any results ; hence the text 
emphatically says, ‘Identified with desire alone.' 
Being identified with desire, what it desires, it resolves. 
That desire manifests itself as the slightest longing for 
a particular object, and, if unchecked, takes a more 
definite shape and becomes lesolve. Resolve is deter¬ 
mination, which is followed by action. What it 
resolves as a result of the desire, it works out by doing 
the kind of work that is calculated to procure the 
objects resolved upon. And what it works out, it 
attains, i.e. its results. Therefore desire is the only 
cau.se of its identification with everything as well as of 
undergoing transmigration. 
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6 . Regarding this there is the following 
verse: 'Being attached, he, together with the 
work, attains that result to which his subtle body 
or mind is attached. Exhausting the results of 
whatever work he did in this life, he returns 
from that world to this for (fresh) work.' Thus 
does the man who desires (transmigrate). But 
the man who does not desire (never trans¬ 
migrates). Of him who is without desires, who is 
free from desires, the objects of whose desire have 
been attained, and to whom all objects of desire 
are but the Self—the organs do not depart. 
Being but Brahman, he is merged in Brahman. 

Regarding this subject there is also the following 
verse : Being attached, i.e. with his desire for it 
roused, he, the man who transmigrates, together with 
the work that he did with attachment to its result, 
attains that result to which his subtle body or mind is 
firmly attached, i.e. for which it yearns, since he did 
the work out of a desire for that.—The mind is called 
the subtle body, Lihga, because it is the principal part 
of the latter ; or the word Xihga' may mean a sign, 
that which indicates the self.—Therefore, only on 
account of this attachment of his mind, he attains the 
result through that action. This proves that desire is 
the root of transmigratory existence. Hence a 
knower of Brahman who has rooted out his desires 
may work, but it will produce no (baneful) result ; for 
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the Sruti says, ‘For one who has completely attained 
the objects of his desire and realised the Self, all desires 
dissolve in this very life' (Mu. III. ii. 2). 

Further, exhausting the results of work—what 
kind of work?— whatever work he did in this life, by 
.experiencing them, he returns from that world to this 
for work, for work holds the foremost place in this 
world. Hence the text says, ‘For work,' i.e. to work 
again. After working again, he, owing to attachment 
to results, again goes to the next world, and so on. 
Thus does the man who desires transmigrate. Since 
it is this man of desire that transmigrates thus, there¬ 
fore the man who does not desire, does not transmigrate 
.anywhere. 

It has been said that only the man who is attach- 
'Cd to results transmigrates. Since one who has no 
desires cannot perform (ritualistic) work, the man 
who does not desire necessarily attains liberation. 
How does a man cease to desire? He who is without 
desires is the man who does not desire. How is this 
.absence of desire attained? This is being explained: 
Who is free from desires, i.e. whom desires have left. 
How do they leave? The objects of whose desire have 
been attained. How are they attained? Because he 
is one to whom all objects of desire are but the Self — 
who has only the Self, and nothing else separate from 
It that can be desired ; to whom the Self alone exists— 
the Pure Intelligence without interior or exterior, 
entire and homogeneous ; and neither above nor below 
nor in the middle is there anything else but the Self 
to be desired. What should a person desire who has 
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realised: ‘When everything has become the Self to 
one, what should one see, hear, think or know, and 
through what? For a thing that is known as other 
than oneself may become an object of desire. But 
such a thing does not exist for the knower of Brah¬ 
man, the objects of whose desire have all been attained. 
He to whom all objects of desire, being but the Self, 
are already attained, is alone free from desires, is 
without desires, and does not desire any more ; hence 
he attains liberation. For he to whom everything is 
the Self, has nothing else to desire. It is contra¬ 
dictory to say that he has something other than the 
Self to desire, and again, that to him everything is the 
Self. Since a man who has realised his identity with 
all has nothing to desire, he cannot perform rites. 

Those who hold that even a knower of Brahman 
must perform rites in order to avoid evil,^ cannot say 
that to him everything is the Self, for they regard the 
evil that they wish him to avoid as different from the 
Self. Whereas we call him a knower of Brahman who 
constantly knows the Self which is beyond hunger etc. 
and untouched by evil ; he constantly sees the Self 
which is beyond hunger and so forth. Work can never 
touch him who does not see anything other than the 
Self to be avoided or received. But one who is not a 
knower of Brahman must perform rites to avoid evil. 
Hence there is no contradiction. Therefore, having no 


1 Due to the non-performance of the regular rites. 
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desires, the person who does not desire is no more 
born ; he attains only liberation. 

Since the man who does not desire has no work 
and therefore has no cause to go to the next world, 
his organs such as that of speech do not depart or go 
up from the body. That man of realisation who has 
attained all the objects of his desire, since they are but 
the Self to him, has become Brahman in this ver}.' life, 
for as an illustration of the Infinite Brahman the follow¬ 
ing form was pointed out: That is his form—in 
which all objects of desire have been attained and are 
but the Self, and which is free from desires' (IV. iii. 
:3i.) Now that of which the above is an illustration is 
being concluded in the words, ‘But the man who does 
not desire,' etc. How does such a man attain libera¬ 
tion? This is being stated: He who sees the Self, as 
in the state of profound sleep, as undifferentiated, one 
without a second, and as the constant light of Pure 
Intelligence—only this disinterested man has no work 
and consequently no cause for transmigration ; there¬ 
fore his organs such as that of speech do not depart. 
Rather this man of realisation is Brahman in this very 
life, although he seems to have a body. Being hut 
Brahman, he is merged in Brahman, Because he has no 
desires that cause the limitation of non-Brahmanhood, 
therefore ‘being but Brahman he is merged in Brah¬ 
man' in this very life, not after the body falls. A 
man of realisation, after his death, has no change of 
condition—something different from what he was in 
life, but he is only not connected with another body. 
This is what is meant by his becoming ‘merged in 
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Brahman'; for if liberation was a change of condition, 
it would contradict the unity of the Self that all the 
Upanisads seek to teach. And liberation would be the 
effect of work, not of knowledge—which nobody would 
desire. Fuilher, it would become transitory, for 
nothing that has been produced by an action is seen to 
be eternal, but liberation is admitted to be eternal, as 
the Mantra says, * This is the eternal glory (of a knower 
of Brahman),’ etc. (IV. iv. 23). 

Moreover, nothing but the inherent nature of a 
thing can be regarded as eternal. If liberation is the 
nature of the self, like the heat of fire, it cannot be said 
to be a consequence of human activity. The heat or 
light of fire is surely not a consequence of the activity 
of fire ; it is a contradiction in terms to say that they 
are, and yet that they are the natural properties of fire. 
If it be urged that they are an outcome of the activity 
of combustion, the answer is, no, because they depend 
on manifestation by the removal of obstructions to one’s 
perception. That fire is manifested through its qualities 
of heat and light by the process of combustion etc., is 
due not to the fire itself^ but to the fact that those 
qualities, not being connected with anybody’s vision, 
were hidden, and are manifested when the obstructions 
to vision are removed by the process of combustion. 
This leads to the error that the qualities of heat and 
light are produced by the combustion. If heat and 
light are not admitted as the natural properties of fire, 
well then, we shall cite as examples whatever be its 
46 
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natural properties. Nobody can say that things have 
no natural properties at all. 

Nor can liberation be a mere negative something 
—the cessation of bondage, like the breaking of fetters, 
for the Supreme Self is supposed to be the only entity 
that exists. As the Sruti says, ' One only without a 
second ' (Ch. VI. ii. i.). And there is no other entity 
that is bound, whose freedom from bondage, as from 
fetters, would be liberation, for we have spoken at 
length of the absence of any other entity but the 
Supreme Self.^ Therefore, as we have also said, the 
cessation of ignorance^ alone is commonly called libera¬ 
tion, like the disappearance of the snake, for instance, 
from the rope when the erroneous notion about its 
existence has been dispelled. 

Those who hold that in liberation a new** knowl¬ 
edge and bliss are manifested, should explain what 
they mean by manifestation. If it means ordinary 
perception or the cognition of objects, they should state 
whether the knowledge or bliss that is manifested is 
existent or non-existent. If it is existent, it is the very 
self of that liberated man to whom it is manifested ; 
hence, there being possibly no bar to the perception, it 
will always be manifest, and for this reason it is mean¬ 
ingless to specify its being manifest to the liberated 
man. If, however, it is manifest only at certain times, 
then because of the obstacles to its perception, it is 

^ See, for instance, pp. ii6, 147, 298. 

2 Which is the cause of the idea of bondage. 

3 That is, different from those arising from sense-contact. 

* That is, in the state of relative existence, being fre¬ 
quently obstructed by iniquity etc. 
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different from the self, and therefore there arises the 
question of its manifestation through some other means ; 
hence there will be the necessity of these means also.^ 
But if the knowledge and bliss in question have the 
same support as the perception, then, there being no 
possibility of obstacles, they will either be always 
manifest or always hidden ; there is no warrant for 
conceiving an intermediate stage between the two. 
Now attributes that have the same support, and are a 
part and parcel of the same substance, cannot have 
the relation of subject and object to one another. 
Besides, the entity that is subject to transmigration 
before the manifestation of knowledge and bliss, and 
liberated after it, must be different from the Supreme 
Self, the eternally manifest Knowledge Absolute, for 
the two are totally different from each other, like heat 
and cold ; and if differences are admitted in the Supreme 
Self, the Vedic position will be abandoned. 

Objection : If liberation makes no difference from 
the present state, it is unreasonable to make a particular 
effort for it, and the scriptures too become useless. 

Reply : No, for both are necessary to remove the 
delusion created by ignorance. Really there is no such 
distinction as liberation and bondage in the self, for it 
is eternally the same ; but the ignorance regarding it is 
removed by the knowledge arising from the teachings 
of the scriptures, and prior to the receiving of these 

^ Which will make liberatiozk^ akia to relative existence. 
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teachings, the effort to attain liberation is perfectly 
reasonable. 

Objection : There will be some difference in the 
self that is under ignorance, due to the cessation or 
continuance of that ignorance. 

Reply : No ; we have already (p. 477) said that 
it is admitted to be the creation of ignorance, like a 
rope, a desert, a mother-of-pearl and the sky appear¬ 
ing as a snake, water, silver, and blue respectively. 

/ Objection : But there will be some difference in 
the self due to its being or not being the cause of 
ignorance, as in the case of man affected with the 
eye-disease called Timira^ or free from it. 

Reply : No, for the Sruti denies that the Atman 
by itself is the cause of ignorance, as in the passage, 

' It thinks, as it were, and shakes, as it were ' (IV. 
iii. 7) ; and the error we call ignorance is due to a 
combination of diverse activities. Another reason is 
that ignorance is an object witnessed by the self.^ He 
who visualises the error of ignorance as something 
distinct from his own self, like a jar etc., is not himself 
under that error. 

Objection : Surely he is under that error, for one 
feels that one sometimes has the notion, ‘ I do not 
know, I am confused,' 

Reply : No, for that too is distinctly perceived. 
He who distinctly perceives a thing cannot surely be 
said to be mistaken about it; it is self-contradictory to 

1 Causing distorted vision. 

2 Therefore it cannot be an integral part of the subject. 
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say that he perceives it distinctly, and at the same 
time, that he is mistaken about it. 

You say that a person feels, ' I do not know, I 
am confused ': thereby you admit that he visualises his 
ignorance and confusion, in other words, that these 
become the objects of his experience. So how can the 
ignorance and confusion, which are objects, be at the 
same time a description of the subject, the perceiver? 
If, on the other hand, they are a description of the 
subject, how can they be objects and be perceived by 
the subject? An object is perceived by an act of the 
subject. The object is one thing, a'nd the subject 
another ; it cannot be perceived by itself. Tell me 
how under such circumstances the ignorance and con¬ 
fusion can be a description of the subject. Moreover, 
a person who sees ignorance as something distinct— 
perceives it as an object of his own cognition—does not 
regard it as an attribute of the perceiver, as is the case 
with thinness, colour, and so forth in the body. 
(Similarly the effects of ignorance also are not attri¬ 
butes of the self). 

Objection: But everybody perceives pleasure, 
pain, desire, effort, etc. (as belonging to himself). 

Reply : Even then the man who perceives them 
is admittedly different from them. 

Objection : Well, we have referred to the person 
who says, ' I do not know what you say, I am 
confused.' What do you say to that? 

Reply : Let him regard himself as ignorant and 
confused ; we, however, accept one who sees like this 
as knowing and possessed of a clear perception. For 
instance, Vyasa has said that the owner of the field 
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(the self) reveals the entire field (body and mind), 
including desire.^ And there are hundreds of texts 
like the following: '(He truly sees who) sees the 
Supreme Lord living the same in all beings—^the 
immortal Principle in the midst of things perishable ' 
(G. XIII. 27). Therefore the Atman by itself has no 
difference due to bondage or liberation, knowledge or 
ignorance, for it is admitted to be always the same and 
homogeneous by nature. 

Those, however, who, considering the reality of 
the self to be different, reduce the scriptures dealing 
with bondage and liberation to mere plausible state¬ 
ments, would dare to find the foot prints of birds in the 
sky, to pull it with their clenched hands, or to cover 
it as with a skin. But we can do no such thing. We 
hold that it is the definite conclusion of all the Upa- 
nisads that we are nothing but the Atman, the Brahman 
that is always the same, homogeneous, one without a 
second, unchanging, birthless, undecaying, immortal, 
deathless and free from fear. Therefore the statement, 

' He is merged in Brahman ' (this text), is but a 
figurative one, meaning the cessation, as a result of 
knowledge, of the continuous chain of bodies for one 
who has held an opposite view. 

Transmigration, which was the thing that was 
sought to be explained by the example of going into 
the waking and dream states, has been described ; so 
also its causes—knowledge, work and past experience. 
Those limiting adjuncts, the elements comprising the 
body and organs, surrounded by which the self 


1 An adaptation of Gita XIII. 33. 
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experiences the transmigratory existence, have also 
been mentioned. After stating, as a prima facie view, 
that their immediate causes are good and bad deeds, 
the cause has finally been decided to be desire. Having 
described bondage and its cause by showing that the 
decision of the Brahmana on this point agrees with 
that of the Mantra, the Sruti has concluded the topic 
with the words, ' Thus does the man who desires (trans¬ 
migrate)’ (IV. iv. 6). Then beginning with, ' But the 
man who does not desire (never transmigrates)' (Ibid.), 
liberation consisting in the identity with all, which is 
the thing that was sought to be explained by the 
example of the state of profound sleep, has been 
described. And the cause of liberation has been stated 
to be the attainment of all objects of desire through 
their becoming the Self. But since this state is un¬ 
attainable without Self-knowledge, the cause of libera¬ 
tion has by implication been stated to be the knowledge 
of Brahman. Therefore, although desire has been said 
to be the root of bondage, it is ignorance that, being 
the opposite of what leads to liberation (knowledge), 
has virtually been stated to be the cause of bondage. 
Here also liberation and its means have been dealt 
with* by the Brahmana. To strengthen that, a Mantra, 
called Sloka, is being quoted: 

sni stgi wtm II I 

«|5IT ^pffer, 
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^ 

3nwt II N9 II 

7. Regarding this there is this verse: 

‘ When all the desires that, dwell in his heart 
(mind) are gone, then he, having been mortal, 
becomes immortal, and attains Brahman in this 
very body.’ Just as the lifeless slough of a 
snake is cast off and lies in the ant-hill, so does 
this body lie. Then the self becomes dis¬ 
embodied and immortal, (becomes) the Prana 
(Supreme Self), Brahman, the Light. ' I give 
you a thousand (cows), sir,’ said Janaka, 
Emperor of Videha. 

Regarding this very theme there is this verse or 
Mantra: When all the desires, forms of yearning, of 
the knower of Brahman all the objects of whose desire 
are the Self, are gone, are destroyed together with 
their root. That dwell in his heart, those well-known 
desires concerning this and the next life, viz. the desire 
for children, wealth and worlds, that abide in the 
intellect (mind) of the ordinary man. Then he, having 
been mortal, becomes immortal, being divested of 
desires together with their root. It is virtually implied 
that desires concerning things other than the Self fall 
under the category of ignorance, and are but forms of 
death. Therefore, on the cessation of death, the man 
of realisation becomes immortal. And attains Brah¬ 
man, the identity with Br^jiman, i.e. liberation, living 
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in this very body. Hence liberation does not require 
such things as going to some other place. Therefore 
the organs of a man of realisation do not depart ; they 
are merged in their cause, the self, just where they 
are. As has been said (III. ii. 12), only their names 
remain. 

But how is it that when the organs have been 
merged, and the body also has dissolved in its cause, 
the liberated sage lives in the body identified with all, 
but does not revert to his former embodied existence, 
which is subject to transmigration? The answer is 
being given: Here is an illustration in point. Just as 
in the world the lifeless slough of a snake is cast off by 
it as no more being a part of itself, and lies in the ant¬ 
hill, or any other nest of a snake, so does this body, 
discarded as non-self by fie liberated man, who 
corresponds to the snake, lie like dead. 

Then the other, the liberated man identified with 
all—who corresponds to the snake—although he re¬ 
sides just there like the snake, becomes disembodied, 
and is no more connected with the body. Because 
former!}^ he was embodied and mortal on account of 
his identification with the body under the influence of 
his desires and past work ; since that has gone, he is 
now disembodied, and therefore immortal. Prana 
means that which lives. It will be said in a succeed¬ 
ing verse, ' The Vital Force of the vital force ' (IV. iv. 
18): and another Sruti says, ' The mind (individual 
self), my dear, is tethered to the Prana (Supreme Self)' 
(Ch. VI. viii. 2). From the context and the sentence 
also it is clear that the word ' Prana ' here means the 
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Supreme Self. Brahman, the same as the Supreme 
Self. What is that? The Light of Pure Intelligence, 
the light of the Atman, illumined by which the universe 
gets its eye of knowledge, and beaming with intelli¬ 
gence, remains unshaken in its path. 

That wished-for question for the purpose of libera¬ 
tion, about which Yajhavalkya gave Janaka a boon, 
has been elaborately answered by the Sruti, taking the 
form of the story of Janaka and Yajnavalkya. It 
deals with bondage and liberation together with their 
causes, by means of themes and illustrations. The 
way of deliverance from relative existence has been 
told to all. Now the Sruti itself states that Janaka 
said such and such to compensate for the instructions 
he had received. Wha%was it? Thus delivered, I 
give you a thousand cows, sir, as a requital for the 
instructions received/ said Janaka, Emperor of Videha. 
Now, since the meaning of liberation has been ascer¬ 
tained, why does he not offer himself as well as the 
empire of Videha, but merely give a thousand cows, as 
when only a part of liberation was explained? What 
is the idea behind it? 

Here some say, Janaka, who takes delight in 
the knowledge of the Self, wants to hear again through 
Mantras what he has already heard ; hence he does not 
offer everything. He thinks he will do it at the end, 
after he has heard ^^hat he wants to from Yajnavalkya. 
He is afraid lest, in case he offers everything now, the 
sage should think that he does not want to hear any 
more, and withhold the Mantras. So he gives a 
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thousand cows to intimate his desire to hear more. All 
this is wrong, for the Sruti, being trustworthy author¬ 
ity, can never have recourse to a subterfuge like a 
man. Besides there is something more to be explain¬ 
ed ; although liberation, which is attainable through 
Self-knowledge, has been explained, a part of the 
latter, viz. the relinquishment of desires that is called 
renunciation, is yet to be described. Therefore the 
view that the Emperor merely wishes to hear the 
Mantras is not sound. A resort to repetition can be 
made only when there is no other way out, and should 
be avoided when there is an alternative ; and we have 
already said (p. 486) that renunciation is not a mere 
eulogy on Self-knowledge. It may be urged that in 
that case the Emperor should say, ‘ (Please instruct 
me) further about liberation itself.' To this we reply: 
The objection does not hold. The Emperor thinks 
that renunciation is not a direct cause of liberation like 
Self-knowledge ; accordingly it can go in like a sub- 
.sidiary act in a sacrifice.' For the Smrti says, ‘ One 
should give up the body through renunciation.’ Even 
if renunciation were a means to liberation, it would 
not necessitate the request, ’(Please instruct me) further 
about liberation itself,’ because it merely serves to 
mature Self-knowledge, which is the means of libera¬ 
tion. 


qwn jnoft 
nt ir$ei 1 


* Pratipatti-karma, See footnote on p. 488. 
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8 . Regarding this there are the following 
verses: The subtle, extensive, ancient way has 
touched (been reached by) me. (Nay) I have 
realised it myself. Through that sages—the 
knowers of Brahman—(also) go to the heavenly 
sphere (liberation) after the fall of this body, 
being freed (even while living). 

Regarding this subject, that liberation is attained 
by the knower of Brahman all the objects of whose 
desire are the Self—a subject that has been dealt with 
by both Mantra and Brahmana in the preceding por¬ 
tion— there are the following verses showing the 
details: The subtle, being difficult to comprehend ; 
extensive, or on account of another reading, 'Vitara,' 
effectively leading to liberation ; ancient primeval, 
being revealed by the eternal Srutis, not modem like 
the misleading paths emanating from the intellect of 
the logicians ; way, the path of knowledge that con¬ 
duces to liberation ; has touched me, i.e. has been 
reached by me. That which is attained by somebody 
is connected with him as if it touched him ; hence the 
path of liberation consisting in the knowledge of 
Brahman, having been attained by me, is said to have 
touched me. I have not merely ^ittained it, but have 
realised it myself. Realisation (Anuvedana) is that 
attainment which, as knowledge ripens, culminates in 
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the ultimate results, as eating culminates in satiety. 
In the previous clause only a contact with knowledge 
is meant. This is the difference. 

Objection : Is this seer of the Mantras the only 
person who has achieved the result of the knowledge 
of Brahman, and has none else done it, so that he 
asserts, T have realised it myself'? 

Reply : There is nothing wrong in it. It is a 
eulogy on the knowledge of Brahman, inasmuch as its 
result is unique—it is subjective. Such indeed is Self- 
knowledge: it gives one the conviction that one is 
completely blessed, and it requires no other witness 
than the testimony of one's own experience ; so what 
can be better than this? Thus it is a glorification of 
the knowledge of Brahman ; not that no other knower 
of Brahman attains that result. For the Sruti says, 
'Whoever among the gods (knew It also became That)' 
(I. iv. lo), which shows that the knowledge of Brahman 
is accessible to all. This is expressed by the text: 
Through that path of the knowledge of Brahman 
sages, men of illumination, i.e. other knowers of 
Brahman also, go to the heavenly sphere, or liberation, 
which is the result of the knowledge of Brahman— 
' Heavenly sphere' generally means heaven, the abode 
of the gods, but here from the context it means libera¬ 
tion— after the fall of this body, being freed even 
while living. 

9 I 

llsrfa ti 1 11 
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9. Some speak of it as white, others as blue, 
grey, green, or red. This path is realised by a 
Brahmana (knower of Brahman). Any oiher 
knower of Brahman who has done good deeds 
and is identified with the Supreme Light, (also) 
treads this path. 

Seekers after liberation are at variance regarding 
this path leading to liberation. How? Some aspirants 
speak of it as white, pure or limpid, others as blue, 
others as grey, green, or red, according to their 
experience. In reality, however, they are the nerves 
Susumna and so forth, filled with phlegm and other 
liquids, for they have been mentioned in the words, 
'(Filled) with white, blue, grey/ etc, (IV. iii. 20). Or 
they consider the sun to be this path of liberation, 
because of the reference in another Sruti, ‘He is white, 
he is blue,' etc. (Ch. VIIL vi. i). Besides, the path 
of realisation cannot have any colour, white or any 
other. In either case these white and other colours 
refer to some other path than that of knowledge of 
Brahman, which is the one under consideration. 

It may be urged that the word ‘ white ' refers to 
the pure monistic path. To this we reply: Not so, 
for it is enumerated along with the words, ‘ blue,' 

‘ yellow,’* etc., denoting colour. The white and other 
paths that the Yogins designate as the paths of libera¬ 
tion, are not really such, for they fall within the range 
of relative existence. They merely lead to the world of 
Hiranyagarbha and so on, for they relate to the exit 


1 This word does not occur m the above text. 
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through particular parts of the body: ' Through the 
eye, or through the head, or through any other part of 
the body ' (IV. iv. 2). Therefore the path of liberation 
is the absorption of the body and the organs such as 
the eye in this very life, like the going out of a lamp— 
when transmigration is impossible, owing to the exhaus¬ 
tion of all desires through their attainment by the 
transformation of all objects of desire as the Self. This 
path of knowledge is realised by a Brdhmana who has 
given up all his desires, and become one with the 
Supreme Self. Any other knower of Brahman also 
treads this path of the knowledge of Brahman. What 
kind of knower of Brahman? Who first of all has 
done good deeds and then given up the desire for 
children etc., and is identified with the Supreme Light 
—^by connecting himself with the Light of the Supreme 
Self, is metamorphosed into that, that is, has become 
the Atman in this very life. Such a knower of Brah¬ 
man treads this path. 

One who combines good work with knowledge is 
not meant here, for we have said that these are contra¬ 
dictory. The Smrti too says, ' Salutation to that 
Embodiment of Liberation whom serene monks, fear¬ 
less about rebirth, attain after the cessation of the 
effects of their good and bad deeds ' (Mbh. XII. xlvi. 
56). There is also the exhortation to relinquish merit 
and demerit: ' Give up doing good and evil ' (Mbh. 
XII. cccxxxvii. 40). And there are the following 
Smrti passages: ' The gods consider him a knower of 
Brahman who has no desires, who undertakes no work, 
who does not salute or praise anybody, and whose 
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work has been exhausted, but who himself is un¬ 
changed' (Mbh. XIL cclxix. 34), and Tor a knower 
of Brahman there is no wealth comparable to unity, 
sameness, truthfulness, virtue, steadfastness, non¬ 
injury, candour, and withdrawal from all activities ' 
(Mbh. XII. clxxiv. 37). Here also the Sruti, a little 
further on, after giving the reason why work will be 
unnecessary, in the passage, ' This is the eternal glory 
of a knower of Brahman: it neither increases nor 
decreases through work ' (IV iv. 23), will advise the 
giving up of all activities in the words, ' Therefore he 
who knows it as such becomes self-controlled, calm,' 
etc. (Ibid.). Therefore the clause, ' Who has done 
good deeds,' should be explained as we have done. 
Or the sentence may mean: The knower of Brahman 
who treads this path is a doer of good deeds and a 
Yogin who has controlled his senses.^ Thus it is a 
eulogy on the knowledge of Brahman. A doer of good 
and a Yogin of this type are considered highly fortunate 
people in the world. Hence these two epithets serve 
to glorify the knower of Brahman.® 

^ m: si%#r 1 

fsr ^ ^ W- II l® II 

10. Into blinding darkness (ignorance) 
enter those who worship ignorance (rites). 

1 Through meditation on the Dahara (the ether in the 
heart) etc., and attained extraordinary powers. This is 
Anandagiri's explanation of the word Taijasa.' Tejas' 
according to him means the organs. 

2 By describing him as being of equal status to the other 


two. 
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Into greater darkness, as it were, than that 
enter those who are devoted to knowledge (the 
ceremonial portion of the Vedas)/ 

Into blinding darkness, i.e. darkness that obstructs 
one's vision, or ignorance that regulates transmigra¬ 
tion, enter those who worship, i.e. follow ignorance, 
the opposite of knowledge, i.e. work consisting of ends 
and means, in other words, those who practise rites. 
Into greater darkness, as it were, than even that enter 
those who are devoted, or attached, to knowledge, that 
portion of the Vedas which deals with things that are 
the outcome of ignorance, i.e. the ritualistic portion, 
in other words, those who disregard the teachings of 
the Upanisads, saying that that portion alone which 
deals with the injunctions and prohibitions is the 
Vedas, and there is none other. 

?IT# srt: II u II 

II. Miserable are those worlds enveloped by 
(that) blinding darkness (ignorance). To them, 
after death, go those people who are ignorant 
and unwise. 

What is the harm if they enter into the darkness 
that obstructs one's vision? This is being answered: 
Miserable are those worlds enveloped by that blinding 
darkness which obstructs one's vision; that is, they 
are the province of that darkness of ignorance. To 
them, after death, go —who?— those people who are 
ignorant. The word 'people' means common folk, or 

* Same as verse 9 of the I^visya Upani§ad. 

47 
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those subject to repeated births. Will only ignorance 
in general take one there? No, they must be unwise 
(Abudh) too. The word is formed from the root 
'budh/ meaning, to know, by the addition of the 
suffix 'kvip'; that is, devoid of the knowledge of the 
Self. 


STIcRH I 

12 '. If a man knows the Self as ' I am this/ 
then desiring what and for whose sake will he 
suffer in the wake of the body ? 

If a man, one in a thousand, knows the Self, 
which is his own as well as the Supreme Self, which 
knows the desires of all beings, which is in the heart 
(intellect), and is beyond the attributes of hunger etc. 
The word 'if' shows the rarity of Self-knowledge. 
Knows how? As 7 am this' Supreme Self, the witness 
of the perception of all beings, which has been 
described as 'Not this, not this,' and so on, than wliich 
there is no other seer, hearer, thinker and knower, 
which is always the same and is in all beings, and 
which is naturally eternal, pure, enlightened and free; 
desiring what other thing, of the nature of a result, 
distinct from his own Self, and for whose sake, for the 
need of what other person distinct from himself: Since 
he as the Self has nothing to wish for, and there is 
none other than himself for whose sake he may wish 
it, he being the Self of all, therefore desiring what and 
for whose sake will he suffer in the wake of the body 
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—deviate from his nature, or become miserable, follow¬ 
ing the misery created by his limiting adjunct, the 
body, i.e. imbibe the afflictions of the body? For this 
is possible for the man who does not see the Self and 
consequently desires things other than It. He struggles 
desiring something for himself, something else for his 
son, a third thing for his wife, and so on, goes the 
round of births and deaths, and is diseased when his 
body is diseased. But all this is impossible for the 
man who sees everything as the Self. This is what 
the Sruti says. 

aneWT- 

sr%: I 

a II UII 

13. He who has realised and intimately 
known the Self that has entered this perilous 
and inaccessible place (the body), is the maker 
of the universe, for he is the maker of all, (all 
is) his Self, and he again is indeed the Self 
(of all). 

Further, he, the knower of Brahman, who has 
realised and intimately known the Self —how?—known 
himself as the innermost Self, as T am the Supreme 
Brahman,' the Self that has entered this place (the 
body) which is perilous, beset with numerous dangers, 
and inaccessible with hundreds and thousands of 
obstacles to enlightenment through discrimination— 
this knower of Brahman who has realised this Self 
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through intuition is the maker of the universe. How? 
Is it only in name? This is being answered: No, not 
in name merely, for he is the maker of all: He is not 
such under the influence of any extraneous agency. 
What then? All is his Self. Is the Self something 
different from him? The answer is: He again is indeed 
the Self (Loka). The word 'Loka' here means the 
Self. That is to say, all is his Self, and he is the Self 
of all. This innermost Self which has entered this 
body, beset with dangers and inaccessible, and which 
the knower of Brahman realises through intuition, is 
not the individual self, but the Supreme Self, because 
It is the maker of the universe, the Self of all, and all 
is Its Self. One should meditate upon one's identity 
with the Supreme Self, the one only without a second: 
This is the gist of the verse. 

31^ II II 

14. Being in this very body we have some¬ 
how known that (Brahman). If not, (I should 
have been) ignorant, (and) great destruction 
(would have taken place). Those who know It 
become immortal, while others attain misery 
alone. 

Further, being in this very body, so full of dangers, 
i.e. being under the spell of the long sleep of ignor¬ 
ance, we have somehow known that Brahman which 
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i? under consideration as our own self ; oh, blessed 
are we—this is the idea. If we had not known that 
Brahman which we have known, I should have been 
ignorant (Avedi). 'Vedi' is one who has knowledge ; 
hence 'Avedi' means ignorant. The shortening of the 
last vowel docs not aifect the meaning. What harm 
would there have been had I been ignorant? Great, of 
infinite magnitude ; destruction, consisting in births, 
deaths, etc., would have taken place. Oh, blessed are 
we that we have been saved from this great destruction 
by knowing Brahman, the one without a second ; this 
is the idea. As we have escaped this great destruction 
by knowing Brahman, so those who know It become 
immortal, while those others, people other than the 
knowers of Brahman, who do not thus know Brahman, 
attain misery alone, consisting in births, deaths, etc. 
That is to say, the ignorant never escape from them, 
for they regard misery itself (the body) as the Self. 

SI ?i?fr II II 

15. When a man after (receiving instruc¬ 
tions from a teacher) directly realises this 
effulgent Self, the Lord of all that has been 
and will be, he no longer wishes to hide himself 
from it. 

But when a man, somehow meeting a highly 
merciful teacher and receiving his grace, afterwards 
directly realises this effulgent (Deva) Self, or, the 
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Self that bestows on all the respective results of their 
deeds, the Lord of all that has been and will be, i.e. 
of the past, present and future, he no longer wishes 
particularly to hide himself from It, this Lord. Every¬ 
one who sees diversity wishes to hide himself from 
God. But this man sees unity, hence he is not afraid 
of anything. Therefore he does not want to hide him¬ 
self any more. Or the meaning may be: When he 
directly realises the effulgent Lord as identical with his 
own self, he no longer blames anybody, for he sees all 
as his self, and for that reason whom should he 
blame ? 



: I 


i6. Below which the year with its days 
rotates, upon that immortal Light of all lights 
the gods meditate as longevity. 


Also, below which Lord, i.e. in a different category 
from it, the year, representing time which limits every¬ 
thing that is born, with its own parts, the days and 
nights, rotates, occupies a lower position without being 
able to limit It— upon that immortal Light of all lights, 
which is the revealer of even such luminaries as the 
sun, the gods meditate as longevity. Things other than 
that perish, but not this Light, for it is the longevity 
of all. Because the gods meditate upon this Light 
through its attribute of longevity, therefore they are 
long-lived. Hence one who desires a long life should 
meditate upon Brahman through Its attribute of 
longevity. 



4.418] 


BRHADARANYAKA VPANl^AD 


743 


'KpRT aiTOT^ISr I 

51 ^ JUKI sncwir 1111 

17. That in which the five groups of five 
and the (subtle) ether are placed, that very 
Atman I regard as the immortal Brahman. 
Knowing (Brahman) I am immortal. 

Moreover, that Brahman in which the five groups 
of five, the celestial minstrels etc., who are five in 
number, viz. the celestial minstrels, the Manes, the 
gods, the Asuras and the Raksasas—or the four castes 
with the Candalas as the fifth— and the ether called 
the Undifferentiated, which pervades the Sutra, are 
placed —it has been said, 'By this Immutable, O Gargi, 
is the (unmanifested) ether pervaded' (III. viii. ii)— 
that very Atman I regard as the immortal Brahman. 
I do not consider the Self as different from that. What 
then is it? Knowing Brahman, I am immortal. I was 
mortal only through ignorance. Since that is gone, 
I, the knowing one, am indeed immortal. 

^ II II 

18. Those who have known the Vital Force 
of the vital force, the Eye of the eye, the Ear of 
the ear, and the Mind of the mind, have realised 
the ancient, primordial Brahman. 

Further it is by being revealed by the light of 
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the Atman that is Pure Intelligence, its own Self, that 
the vital force functions ; therefore It is the Vital Force 
of the vital force. Those who have known the Vital 
Force of the vital force, as also the Eye of the eye, 
the Ear of the ear : The eye and the other organs 
receive their powers of vision and so forth only by 
being inspired by the energy of Brahman ; by them¬ 
selves, divested of the light of the Atman that is Pure 
Intelligence, they are like wood or clods of earth ; and 
the Mind of the mind —in other words, those who have 
known the Self not as a sense-object, but as the inner¬ 
most Self whose existence is interred from the functions 
of the eye etc., have realised, known with certainty, 
the ancient or eternal, and primordial Brahman ; for 
the Mundaka Upanisad says, ‘That which the knowers 
of the Self realise' (IL ii. 19). 


, % I 

^ II UII 


ig. Through the mind alone (It) is to be 
realised. There is no difference^ whatsoever in 
It. He goes from death to death, who sees 
difference, as it were, in It. 

The means of the realisation of that Brahman is 
being described. Through the mind alone, purified 
by the knowledge of the supreme Truth, and in 
accordance with the instructions of the teacher, (It) 
is to he realised. There is no difference whatsoever in 
It, Brahman, the object of the realisation. Although 


^ Separateness or diversity. 
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there is no difference, one superimposes it through 
ignorance. He goes from death to death. Who? Who 
sees difference, as it were, in It. That is to say, really 
there is no duality apart from the superimposition of 
ignorance. 



tei: qr: il ro ll 

20. It should be realised in one form only, 
(for) It is unknowable and eternal. The Self is 
taintless, beyond the (subtle) ether, birthless, 
infinite and (xmstant. 

Since It is such, therefore It should be realised in 
one form only, viz. as homogeneous Pure Intelligence, 
without any break in it, like the ether ; for It, this 
Brahman, is unknowable, owing to the unity of every¬ 
thing (in Brahman). One is known by another ; but 
It is one, hence unknowable. Eternal, unchangeable, 
or immovable. It may be objected: Surely this is 
contradictory—to say that It is unknowable, and also 
that It is known ; Tt is known,' means, that It is 
cognised by the means of knowledge, and 'unknowable' 
is the denial of that. To this we reply: It is all right, 
for only this much is denied that It, like other things, 
is known by any other means than scriptural evidence. 
Other things are cognised by the ordinary means 
independent of scriptural evidence ; but the truth of 
the Self cannot thus be known by any other means of 
knowledge but that. The scriptures too describe It 
merely by the negation of the activities of the subject, 
the evidences of knowledge, and so on, in such terms 



746 


BRHADARAN YAK A UP AN IS AD 


[4.4.20 


as these: When everything is the Self, what should 
one see, . . . know, and through what?^—and not by 
resorting to the usual function of a sentence in which 
something is described by means of names. Therefore 
even in the scriptures the Self is not presented like 
heaven or Mount Meru, for instance, for it is the very 
Self of those that present it. A presentation by some¬ 
one has for its object something to be presented, and 
this is possible only when there is difference. 

The knowledge of Brahman too means only the 
cessation of the identification with extraneous things 
(such as the body). The relation of identity with It 
has not to be directly established, for it is already 
there. Everybody always has that identity with It, 
but it appears to be related to something else. There¬ 
fore the scriptures do not enjoin that identity with 
Brahman should be established, but that the false 
identification with things other than That should stop. 
When the identification with other things is gone, that 
identity with one’s own Self wliich is natural, becomes 
isolated ; this is expressed by the statement that the Self 
is known. In Itself It is unknowable—^not compre¬ 
hended through any means. Hence both statements 
are consistent. 

The Self is taintless, i.e. free from the impurities 
of good and evil, beyond the ether, subtler, or more 
pervasive, than even the unmanifested ether, birthless 
—the negation of birth implies that of the five succeed¬ 
ing changes^ of condition also, for these originate from 

^ An adaptation of II. iv. 14 and IV. v. 15. 

2 According to Yaska a thing comes into being, exists, 
grows, begins to decline, decays and dies. 
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birth— infinite, vaster than anything else, and constant, 
indestructible. ‘ 

vftrlr swi fgfe argior: i 

% II \\ II 

21. The intelligent aspirant after Brahman, 
knowing about this alone, should attain intuitive 
knowledge. (He) should not think of too many 
words, for it is particularly fatiguing to the organ 
of speech. 

The intelligent aspirant after Brahman, knowing 
about this kind of Self alone, from the instructions of 
a teacher and from the scriptures, should attain intui¬ 
tive knowledge of what has been taught by the teacher 
and the scriptures, so as to put an end to all question¬ 
ing—i.e. practise the means of this knowledge, viz. 
renunciation, calmness, self-control, withdrawal of the 
senses, fortitude and concentration. (He) should not 
think of too many words. This restriction on too 
many words implies that a few words dealing ex¬ 
clusively with the unity of the Self are permissible. 
The Mundaka Upanisad has it: 'Maditate upon the 
Self with the help of the syllable Om' (II. ii. 6), and 
‘Give up all other speech’ (II. ii. 5). For it, this 
thinking of too many words, is particularly fatiguing 
to the organ of speech. 

«EI etT flw snewr 
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; 51 *i ’anfsn 5 ;^ 
sft 5 ^wr:: , up 

pp stw- 

snsnPT 

paa dP5iis«(m^a -, pa^ fa%PT 5 ^” 

I pa^a aa rf a^ gi^rfasg^a: sraaiia 1 

psrec 5a t aa. lasm: snrf a W 

siaar psft ^ r at ^ atsaarcma ^ ffa; & 5 
5g gp pnrr a r g r f a^ grr a r ig ^^^ p a r a rer ^e ar aw 
ftre^aa sr:^ •, at ^ saarnr 5TT fa^aon, ar 
firaporr 5n ^ paw pa aaa: 1 

a pa 5i% ^cPFar, aapit afa q?i^, a^ff 
a% atat, a5i^ a^ 5Rat, afea^ a saa^, a 
Pag a a^a ifa—sra: qiM*w5af«fa, 
3Ta: a »ga( a aai5afiii fa; a^r a t#a ada> asf' 
®aT^ aaa: 11 11 

22. That great, birthless Self which is identi¬ 
fied with the intellect and is in the midst of the 
organs, lies in the ether that is within the heart. 
It is the controller of all, the lord of all, the 
ruler of all. It does not become better through 
good work nor worse through bad work. It is 
the lord of all. It is the ruler of all beings. It is 
the protector of all beings. It is the bank that 
serves as the boundary to keep the different 
worlds apart. The Brahmanas seek to know 
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It through the study of the Vedas, sacrifices, 
charity, and austerity consisting in a dispas¬ 
sionate enjoyment of sense-objects. Knowing 
It alone one becomes a sage. Desiring this 
world (the Self) alone monks renounce their 
homes. This is (the reason for it): The ancient 
sages, it is said, did not desire children (think¬ 
ing), ‘ What shall we achieve through children, 
we who have attained this Self, this world 
(result).’ They, it is said, renounced their 
desire for sons, for wealth and for the worlds, 
and lived a mendicant life. That which is the 
desire for sons is the desire for wealth, and that 
which is the desire for wealth is the desire for 
the worlds, for both these are but desires. This 
self is That which has been described as ‘Not 
this, not this.’ It is imperceptible, for It is never 
perceived; undecaying, for It never decays; 
unattached, for It is never attached; unfettered 
—It never feels pain, and never suffers injury. 
(It is but proper) that the sage is never over¬ 
taken by these two thoughts, ‘ I did an evil act 
for this,' and ‘ I did a good act for this.' He 
conquers both of them. Things done or not 
done do not trouble him. 

Bondage and liberation together with their causes 
have been described by the preceding portion consist¬ 
ing of the Mantras as well as the Brahmana. The 
nature of liberation has again been elaborately set forth 
by the quotation of verses. Now it has to be shown 
how the whole of the Vedas is applicable to this sub- 
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ject of the Self ; hence the present paragraph is intro¬ 
duced. By recapitulating the topic of Self-knowledge 
with its results in the way it has been dealt with in 
this chapter, it is sought to show that the entire Vedas, 
except the portion treating of ceremonies having 
material ends, are applicable to this. Hence the 
words. That great/ etc., recapitulating what has been 
stated. That refers to something already mentioned. 
What is it? It is pointed out by the words, * Which 
is identified with the intellect,' etc., which are intended 
to preclude any reference to the Self juSt mentioned 
(verse 20). Which one is meant then? The answer 
is: Which is identified with the intellect and is in the 
midst of the organs. The passage is quoted for settling 
the doubt, for at the beginning of Janaka's questions 
it has been stated, 'Which is the self?—This (infinite 
entity) that is identified with the intellect and is in the 
midst of the organs,' etc. (IV. iii. 7). The idea is this: 
By the demonstration of desire, work and ignorance 
as attributes of the non-Self, the self-effulgent Atman 
that has been set forth in the passage in question is 
here freed from them and transformed into the 
Supreme Self, and it is emphatically stated, Tt is the 
Supreme Self, and nothing else'; it is directly spoken 
of as the great, birthless Self. The words, 'Which is 
identified with the intellect and is in the midst of the 
organs,' have been already explained and have the 
same meaning here. Lies in the ether that is within 
t:he lotus of the heart, the ether (Aka^a) that is the seat 
of the intellect. The Atman lives in that ether con¬ 
taining the intellect. Or the meaning may be that the 
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individual self in the state of profound sleep dwells in 
that unconditioned Supreme Self, called Aka^a, which 
is its very nature. This has been explained in the 
second chapter by way of answer to the question, 
'Where was it then?' ( 11 . i. i6). 

It is^ the controller of all, Hiranyagarbha, Indra, 
and the rest, for all live under It. As has been said, 
'Under the mighty rule of this Immutable (0 Gargi),' 
etc. (III. viii. 9). Not only the controller, but the 
lord of all, Hiranyagarbha, Indra and others. Lord- 
ship may sometimes be due to birth, like that of a 
Prince over his servants, although they are stronger 
than he. To obviate this the text says, the ruler of 
all, the supreme protector, i.e. independent, not sway¬ 
ed by ministers and other servants like a Prince. The 
three attributes of control etc. are interdependent. 
Because the Self is the ruler of all, therefore It is the 
lord of all, for it is well known that one who protects 
another as the highest authority, wields lordship over 
him ; and because It is the lord of all, therefore It is 
the controller of all. Further It, the infinite entity 
identified with the intellect, the light within the heart 
(intellect), being one with the Supreme Self, does not 
become better, or improve from the previous state by 
the accession of some attributes, through good work 
enjoined by the scriptures, nor worse, i.e. does not fall 
from its previous state, through bad work forbidden 
by the scriptures. Moreover, everyone doing these 


^ From here up to ‘worlds apart', the results accruing to 
one who realises one's identity with Brahman are being 
described. 
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functions of presiding, protection, etc. is attended with 
merit and demerit consequent on bestowing favours 
and inflicting pains on others ; why is the Self alone 
absolved from them? The answer is: Because Tt is 
the lord of all,' and accustomed to rule over work also, 
therefore It is not connected with work. Further Tt 
is the ruler of all beings/ from Hiranyagarbha down 
to a clump of grass. The word 'ruler' has already 
been explained. It is the protector of all those beings. 
It is the bank —what kind of bank?— that serves as the 
boundary among the divisions of caste and order of 
life. This is expressed by the words ‘to keep the 
different worlds/ beginning with the earth and ending 
with the world of Hiranyagarbha, apart, distinct from 
one another. If the Lord did not divide them like a 
bank, their limits would be obliterated. Therefore, in 
order to keep the worlds apart, the Lord, from whom 
the self-effulgent Atman is not different, acts as the 
embankment. 

One who knows it thus becomes 'the controller 
of all,' and so on—this sets forth the results of the 
knowledge of Brahman. The whole of the ceremonial 
portion of the Vedas, except that dealing with rites 
having material ends, is applicable as a means to this 
knowledge of Brahman as delineated, with the results 
described above, in the present chapter beginning 
with, 'What serves as the light for a man?' (IV. hi. 
2-6). How this can be done is being explained: The 
Brdhmanas —the word 'Brahmana' implies the 
Ksatriyas and Vai^yas, for all the three castes are 
equally entitled-to the study of the Vedas— seek to 
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know It, this infinite entity as described above, that 
can be known only from the Upanisads, through the 
study of the Vedas consisting of the Mantras and 
Brahmanas—by daily reading them. Or the passage 
may mean, 'They seek to know It through the Mantras 
and Brahmanas relating to the ceremonial portion/ 
How do they seek to know It? 'Through sacrifices,' 
etc. 

Some,^ however, explain the passage as follows: 
'They seek to know that which is revealed by the 
Mantras and Brahmanas/ According to them the 
word ‘Vedfinuvacana' would mean only the Aranya- 
kas,^ since the ceremonial portion does not speak of 
the Supreme Self ; for the Sruti distinctly says, 'That 
Being who is to be known only from the Upanisads' 
(III, ix. 26). Besides, the word 'Vedanuvacana,' 
making no specification, refers to the whole of the 
Vedas ; and it is not proper to exclude one portion of 
them. 

Objection : Your interpretation is also one-sided, 
since it excludes the Upanisads. 

Reply : No, the objection does not apply to our 
first explanation, in which there is no contradiction. 
When the word 'Vedanuvacana' means daily reading, 
the Upanisads too are of course included ; hence no 
part of the meaning of the word is abandoned. Besides 
it is used along with the words, 'sacrifices,' etc. It is 
to introduce sacrifices and other rites that the word 
'Vedanuvacana' has been used. Therefore we under- 


^ The reference is to Bhartrprapafica. 

* Which include among others the Upanisads, 

48 
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stand that it means the rites, because the daily reading 
of the Vedas is also a rite. 

Objection : But how can they seek to know the 
Self through such rites as the daily reading of the 
Vedas, for they do not reveal the Self as the Upanisads 
do? 

Reply : The objection does not hold, for the rites 
are a means to purification. It is only when the rites 
have purified them, that people, with their minds pure, 
can easily know the Self that is revealed by the 
Upanisads. As the Mundaka Upanisad says, 'But his 
mind being purified, he sees through meditation that 
Self which has no parts' (III. i. 8). The Smiti also 
says, 'A man attains knowledge only when his evil 
work has been destroyed/ etc. (Mbh. XIL ccii. 9). 

Objection : How do you know that the regular 
rites are for purification? 

Reply : From such Sruti texts as the following: 
'He indeed sacrifices to the Self who knows that this 
particular part of his body is being purified by this 
(rite), and that particular part of his body is being 
improved by that (rite),' etc. (S. XL ii. vi. 13). All 
the Smrtis too speak of rites as being purificatory, as, 
for instance, the passage, 'The forty-eight acts of 
purification,’ etc. (cf. Gau. VIII. 22). The Gita also 
says, 'Sacrifices, charity and austerity are purifying to 
the intelligent aspirant' (XVIII. 5), and 'All these 
knowers of sacrifices have their sins destroyed by the 
sacrifices’ (IV. 30). 

Through sacrifices, viz. those performed with 
things and those consisting in knowledge, both of 
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which conduce to purity ; and one who, being cleansed, 
has a pure mind, will spontaneously attain knowledge. 
Hence it is said, 'They seek to know through sacrifices/ 
Charity, for this too destroys one’s sins and increases 
one’s merits. And austerity. The word meaning 
without distinction all forms of austerity including 
(even extreme forms like) the Krcchra, Candrayana, 
etc., it is qualified by the phrase: consisting in a dis¬ 
passionate enjoyment of sense-objects. This absence of 
unrestrained enjoyment is the real meaning of the word 
'Anaiaka,' not starvation, which will only lead to 
death, but not to Self-knowlevdge. The words, 'study 
of the Vedas,’ 'sacrifices,’ 'charity' and 'austerity,' 
refer to all regular rites without exception. Thus the 
entire body of regular rites—not rites that have 
material ends—serves as a means to liberation through 
the attainment of Self-knowledge. Hence we see that 
the section of the Vedas dealing with knowledge has 
the same import as that dealing with rites. 

Similarly, knowing It alone, the Self as described 
in the preceding portion, in the above-mentioned way, 
one becomes a sage, a man of reflection, i.e. a Yogin. 
Knowing It alone, and none other, one becomes a 
sage. It may be urged that one can become a sage 
by knowing other things also ; so how is it asserted, 
'It alone'? To which we reply: True, one can become 
a sage by knowing other things too, but not exclusively 
a sage ; he may also become a ritualist. But know¬ 
ing this Being that is to be known only from the 
Upani^dS, one becomes a sage alone, and not a 
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ritualist. Therefore it is to indicate his unique feature 
of becoming a sage that the text asserts, Tt alone.' 
Since action is impossible when the Self is known, as 
is expressed in the words, 'What should one see and 
through what?'—only reflection can then take place. 
Further, desiring, or seeking, this world alone, their 
own Self, monks renounce their homes, lit. depart in 
the most effective way, i.e. relinquish all rites. 

Because of the assertion, 'Desiring this world 
alone,' we understand that those who seek*the three 
external worlds^ are not entitled to the monastic life, 
for an inhabitant of the region of Banaras who wishes 
to reach Hardwar does not travel eastward. There¬ 
fore, for those who desire the three external worlds, 
sons, rites and meditation on the conditioned Brahman 
are the means, since the Sruti says, 'This world of 
men is to be won through the son alone, and by no 
other rite,' etc. (I. v. 16). Hence those who want 
them should not reject such means as the son and 
embrace the monastic life, for it is not a means to 
them. Therefore the assertion, 'Desiring this world 
a!one monks renounce their homes,' is quite in order. 
The attainment of the world of the Self is but living 
in one's own Self after the cessation of ignorance. 
Therefore, should a person desire that world of the Self, 
for him the chief and direct means of that would be 
the withdrawal from all activities, just as the son and 
the like are the means of the three external worlds ; for 
such acts as would secure the birth of a son, and so 


1 The earth, the world of the Manes and heaven. 
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on, are not means to the attainment of the Self. And 
we have already mentioned the contradiction involved 
in them on the ground of impossibility. Therefore, 
desiring to attain the world of the Self, they do 
renounce their homes, that is to say, must abstain from 
all rites. Just as for a man seeking the three external 
worlds, a son and so forth are enjoined as the requisite 
means, so for one who has known about Brahman and 
desires to realise the world of the Self, the monastic 
life consisting in the cessation of all desires is un¬ 
doubtedly enjoined. 

Why do those seekers after the world of the Self 
particularly renounce their homes? The text gives the 
reason in the form of a laudatory passage. This is the 
reason for that monastic life: The ancient sages, 
ancient knowers of the Self, it is said, did not desire 
children, as also rites and the meditation on the condi¬ 
tioned Brahman.—The word 'children' suggests all 
these three means to the three external worlds.—In 
other words, they did not try for sons etc. as means 
to those three worlds. It may be objected that they 
must practise the meditation on the conditioned Brah¬ 
man, since they could renounce desires on the strength 
of that alone. The answer is: No, because it is 
excluded. To be explicit: In the passages, 'The 
Brahmana ousts one who knows him as different from 
the Self (IL iv. 6 ; IV. v. 7), and 'All ousts one,' 
etc. (Ibid.), even the meditation on the conditioned 
Brahman is excluded, for this Brahman too is included 
in the word 'all.' Also, 'Where one sees nothing else,' 
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etc. (Ch. VII. xxiv. i). Also because it has been 
forbidden to see in Brahman differences about prior 
or posterior, and interior or exterior, in the passage, 
'Without prior or posterior, without interior or exterior' 
(II. V. 19). And, 'Then what should one see, . . . 
know, and through what?' (II. iv. 14 ; IV. v. 15). 
Therefore there is no other reason for the renunciation 
of desires except the realisation of the Self. 

What was their intention? They thought: 'What 
object or result shall we achieve through the instru¬ 
mentality of children, for they are definitely known to 
be the means of attaining an external world, and that 
world docs not exist apart from our own Self, since 
everything is our own Self, and we are the Self of 
everything ; and just because It is our Self, It cannot 
be produced, attained, modified or improved by any 
means. Acts that purify the performer of sacrifices to 
the Self merely concern his identification with the body 
and organs, for the Sruti speaks of the relation between 
the whole and part, etc., regarding them, "This partic¬ 
ular part of my body is being purified by this (rite),*^ 
etc, (S. XI. ir. vi. 13). One who sees the Self as Pure 
Intelligence, homogeneous and without a break cannot 
meditate upon purification or improvement based on a 
relation between the whole and part. Therefore we 
shall achieve nothing through means such as children. 
It is only the ignorant man who has to attain results 
through them. Because a man who sees water in a 
mirage proceeds to drink from it, another who sees no 
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water there, but a desert, cannot certainly be so 
inclined. Similarly we who see the Truth, the world 
of the Self, cannot run after things to be achieved 
through children etc.—things that are like a mirage 
and so forth, and are the objects of the defective vision 
of ignorant people.’ This was their idea. 

This is expressed as follows: We beholders of 
the Truth, who have attained this Self that is free from 
hunger etc. and is not to be modified by good or bad 
deeds, this world, this desired result. There are no 
means to be desired for realising this Self that is free 
from all such relative attributes as ends and means. 
It is only with regard to a thing which is attainable 
that means are looked for. If a search is made for 
means to secure something that is unattainable, it 
would be like swimming on land under the impression 
that it is water, or like looking for the footprints of 
birds in the sky. Therefore the knowers of Brahman, 
after realising this Self, should only renounce their 
homes, and not engage in rites ; because the ancient 
knowers of Brahman, knowing this, did not want 
children. What they did after condemning this deal¬ 
ing with the world of ends and means as being the 
concern of the ignorant, is being described: They, it 
is said, renounced their desire for sons, for wealth and 
for the worlds, and lived a mendicant life, etc. All 
this has been explained (III. v. i). 

Therefore, desiring the world of the Self monks 
renounce their homes, i.e. should renounce. Thus it is 
an injunction, and harmonises with the eulogy (that 
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follows). The sentence, which is provided with a 
eulogy (immediately after), cannot itself have the force 
of glorifying the world of the Self, for the verb 
'renounce' has for its eulogy the succeeding passage, 
'This is (the reason),' etc. If the previous sentence 
were a eulogy, it would not require another eulogy ; 
but the verb 'renounce' (as interpreted above) does 
require the eulogy, 'This is (the reason),' etc. 

Because ancient sages, desisting from rites directed 
towards obtaining children etc., did renounce their 
homes, therefore people of to-day also renounce them, 
i.e. should renounce them. If we thus constnie the 
passage, the verb 'renounce' cannot have the force of 
glorifying the world of the Self. We have explained 
this (III. V. i) on the ground that the verb is connected 
by the Sruti with the same subject as that of 'know¬ 
ing.' Moreover, the verb 'renounce' is here used along 
with 'the study of the Vedas,' etc. As the study of 
the Vedas and other such acts, which have been 
enjoined as means to the realisation of the Self, are to 
be taken literally, and not as eulogies, so also the 
renunciation of home, which has been mentioned along 
with them as a means to the attainment of the world 
of the Self, cannot be a eulogy. Besides, a distinction 
in the results has been made by the Sruti. The words, 
‘Knowing^ It—this world of the Self—alone' (this 
text), divide the Self as a result distinct from the other 
results, the external worlds, as a similar division has 

^ The renunciation in question follows this indirect 
knowledge so as to mature it into actual realisation. 
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been made in the passage, 'This world is to be won 
through the son alone, and by no other rite ; the world 
of the Manes through rites' (I. vi. 16, adapted). Nor 
is the verb 'renounce' eulogistic of the world of the 
Self, as if this were something already known. Besides, 
like a principal sacrifice, it itself requires a eulogy. 
Moreover, were it a eulogy it would occur in the text 
only once.^ Therefore it is purely a mistake to consider 
it as a tribute to the world of the Self. 

Nor can renunciation as an act to be performed be 
regarded as a eulogy. If, in spite of its being such 
an act, it is considered to be a eulogy, then rites 
such as the new and full moon sacrifices, which are to 
bc^ performed, would also become eulogies. Nor is 
renunciation clearly known to have been enjoined else¬ 
where outside of the present topic, in which case it 
might be construed here as being eulogistic. If, how¬ 
ever, renunciation be supposed to be enjoined any¬ 
where, it should primarily be here ; it is not possible 
anywhere else. If, again, renunciation is conceded to 
be enjoined on those who are not qualified for any rite, 
in that case acts such as the climbing of trees may also 
be considered as equally appropriate injunctions, for 
both are alike unknown as obligatory under the cir¬ 
cumstances. Therefore there is not the least chance of 
the passage in question being a eulogy. 

It may be asked: If this world of the Self alone 
is desired, wHy do they not undertake work as a means 


1 As a matter of fact, there are several verbs in the 
passage that repeat the idea. 
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to its attainment? What is the good of renunciation? 
The answer is: Because this world of the Self has no 
connection with work. That Self, desiring which they 
should renounce their homes, is not connected, either 
as a means or as an end, with any of the four kinds 
of work, viz. those that are produced, etc. (p. 448). 
Therefore this self is That which has been described as 
*Not this, not this'; It is imperceptible, for it is never 
perceived, etc.—this is the description of the Self. 
Since it has been established through scriptural evidence 
as well as reasoning, specially in this dialogue between 
Janaka and Yajhavalkya, that the Self as described 
above is not connected with work, its results and its 
means, is different from all relative attributes, beyond 
hunger etc., devoid of grossness and so on, birthless, 
undecaying, immortal, und5dng, beyond fear, by nature 
homogeneous Intelligence like a lump of salt, self- 
effulgent, one only without a second, without prior or 
posterior, and without interior or exterior—therefore 
after this Self is known as one's own Self work can no 
more be done. Hence the Self is undifferentiated. 
One who has eyes surely does not fall into a well or on 
thorns while going along the way. Besides, the entire 
results of work are included in those of knowledge. 
And no wise man takes pains for a thing that can be 
had without any effort. Tf one gets honey near at 
hand, why go to a mountain for it? If the desired object 
is already attained, what sensible man would struggle 
for it?' The Gita too says, 'All work, O Arjuna, 
together with its factors is finished with the attain¬ 
ment of knowledge' (IV. 33). Here also (IV. iii. 32) 
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it has been stated that all other beings live on particles 
of this very Supreme Bliss that is accessible to the 
knower of Brahman. Hence the latter cannot under¬ 
take work. 

Because this sage, desisting from all desires, after 
realising the Atman that has been described as *Not 
this, not this' as his own Self, lives identified with 
That, therefore it is but proper—these words are to be 
supplied to complete the sentence—that he who has 
this knowledge and is identified with that Self is never 
overtaken by these two thoughts that are just going to 
be mentioned. Which are they? The following ones: 
'I did an evil act for this reason, for example, the 
maintenance of the body. Oh, my action was wretched. 
This sinful act will take me to hell/ This repentance 
that comes to one who has done something wrong, does 
not overtake this sage who has become identified with 
the Self, described as 'Not this, not this.' Similarly 
'/ did a good act, such as the performance of a sacrifice 
or charity, for this reason, owing to the desire for 
results. So I shall enjoy the happiness that comes of 
it in another body.' This joy also does not overtake 
him. He, this knower of Brahman, conquers both of 
them, both these actions, good and bad. Thus for a 
monk who has known Brahman, both kinds of action, 
whether done in the past or in the present life, are 
destroyed, and no new ones are undertaken. Also, 
things done, such as the regular rites, or those very 
things not done —^the omission of them— do not trouble 
him. It is the man who is ignorant of the Self that is 
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troubled by the actions done, by having to receive their 
results, and by those not done, by being visited with 
their adverse consequences. But this knower of Brah¬ 
man burns all work to ashes with the fire of Self- 
knowledge. As the Smrti says, 'Just as a blazing fire 
(burns) the fuel (to ashes),' etc. (G. IV. 37). As to 
those actions that caused the present body, they are 
worked out through actual experience. Hence the 
knower of Brahman has no connection with work. 


V .-.—_ . 

Jf «^a!r ^ I 

sr qrq^ ti i 

qRT 

^ qrJiTR 5 ^ mm 
qrciTR ?iq% ? finmt 



qu r qg i w: , at snfq 

II II 


23. This has been expressed by the follow¬ 
ing hymn; This is the eternal glory of a 
knower of Brahman; it neither increases nor 


decreases through work. (Therefore) one should 
know the nature of that alone. Knowing it one 
is not touched by evil action. Therefore he 
who knows it as such becomes self-controlled, 
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calm> withdrawn into himself, enduring and 
concentrated, and sees the Self in his own self 
(body); he secs all as the Self. Evil does not 
overtake him, but he transcends all evil. Evil 
does not trouble him, (but) he consumes all 
evil. He becomes sinless, taintless, free from 
doubts, and Brahmana (knower of Brahman). 
This is the world of Brahman, O Emperor, and 
you have attained it—said Yajfiavalkya. ‘ I 
give you, sir, the empire of Videha, and myself 
too with it, to wait upon you.' 

This, what has been stated by the Brahmana, has 
been expressed by the following hymn : This, what is. 
described as ‘Not this, not this,' etc., is the eternal 
glory of a knower of Brahman who has given up all 
desires. Other glories are due to work, hence they are 
not permanent ; but this glory is distinct from them— 
it is eternal, for it is natural. Why is it eternal? The 
reason is being given: It neither increases nor decreases 
through work —it does not undergo the change called 
growth through good work done, nor does it undergo 
the change called decay through evil work. Since all 
changes are due to growth or decay, they are all 
negated by these two epithets. Hence this glory, being 
changeless, is eternal. Therefore one should know the 
nature of that glory alone. The word Tada' literally 
means that which is attained or known ; hence it 
means only the nature of this glory ; one should know 
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that. What would come of knowing it? The answer 
is being given: Knowing it, this glory, one is not 
touched by evil action, comprising both good and evil, 
for both are evil to a knower of Brahman. 

Since this glory of the knower of Brahman is thus 
unconnected with work, and is described as 'Not this, 
not this,' therefore he who knows it as such becomes 
self-controlled, desisting from the activities of the 
external organs ; also calm, averse to the desires of the 
internal organ or mind ; withdrawn into himself, free 
from all desires, a monk ; enduring, indifferent to the 
pairs of opposites (pleasure and pain, etc.); concen¬ 
trated, attaining one-pointedness by the dissociation 
from the movements of the organs and mind. This 
has been stated before in the words, 'Having known 
all about the strength that comes of knowledge, as well 
as scholarship,' etc. (III. v. i). And sees the Self, 
the inner Intelligence, in his own self, the body and 
organs. Does he see only the Self limited to the body? 
No, he sees all as the Self, he sees that there is nothing 
different even by a hair's breadth from the Self. By 
reason of his reflection he becomes a sage, giving up 
the three states of waking, dream and profound sleep. 
Evil, comprising merit and demerit, does not overtake 
him, the knower of Brahman who has this sort of 
realisation, but he, this knower of Brahman, transcends 
all evil, by realising it as his Self. Evil, consisting in 
what has been done or not done, does not trouble him, 
by producing the desired result or generating sin, but 
he, this knower of Brahman, consumes all evil, burns 
it to ashes with the fire of the realisation of the Self 
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of all. He, who knows It as such, becomes sinless, 
i.e. devoid of merit and demerit, taintless, i.e. free 
from desires, free from doubts, and a Brdhmana 
(knower of Brahman), with the firm conviction that he 
is the Self of all, the Supreme Brahman. 

Such a man becomes in this state a Brahmana 
(lit. a knower of Brahman) in the primary sense of the 
w'ord. Before living in this state of identity with 
Brahman, his Brahmanahood was but figurative. This 
identity with the Self of all is the world of Brahman, 
the world that is Brahman, in a real, not figurative, 
sense, 0 Emperor, and you have attained it, this w'orld 
of Brahman, which is fearless, and is described as 
'Not this, not this'— said Ydjhavalkya. 

Janaka, thus identified with Brahman—whelped 
on to this state by Yajnavalkya—replied, ‘Since you 
have helped me to attain the state of Brahman, / give 
you, sir, the empire of Videha, the whole of my domi¬ 
nion, and myself too with it, i.e. Videha, to wait upon 
you as a servant.' The conjunction ‘and' shows that 
the word ‘myself is connected with the verb ‘give.' 

The topic of the knowledge of Brahman is finished, 
together with its offshoots and procedure as well as 
renunciation. The highest end of man is also com¬ 
pletely dealt with. This much is to be attained by a 
man, this is the culmination, this is the supreme goal, 
this is the highest good. Attaining this one achieves 
all that has to be achieved and becomes a knower of 
Brahman. This is the teaching of the entire Vedas. 
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qg q i^sf ^ IRy II 

24. That great, birthless Self is the eater of 
food and the giver of wealth (the fruits of one's 
work). He who knows It as such receives 
wealth (those fruits). 

That great, hirthless Self which has been ex¬ 
pounded in the story of Janaka and Yajnavalkya, is 
the eater of all food, living in all beings, and the giver 
of wealth, i.e. the fruits of the actions of all, in other 
words, he connects all beings with the results of their 
respective actions. He who knows It, this birthless 
Self that is the eater of food and the giver of 'wealth,' 
as such, as described above, i.e. as endowed with these 
two attributes, eats food, as the Self of all beings, and 
receives wealth, the entire fruits of everybody's actions, 
being their very Self. Or the meaning may be, the 
Self is to be meditated upon as endowed with these 
attributes even by a man who wants visible results. 
By that meditation he becomes the eater of food and 
the receiver of wealth ; that is to say, he is thereby 
connected with visible results, viz. with the power to 
eat (plenty of) food and with cows, horses, etc. 

3wi I m 5 swrf I asi 9 ^ 11 H 

^ sniriiTHii 
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25. That great, birthless Self is undecay¬ 
ing, immortal, undying, fearless and Brahman 
(infinite). Brahman is indeed fearless. He 
who knows It as such becomes the fearless 
Brahman. 

Now the import of the whole Upanisad is being 
summed up in this paragraph, as much as to say that 
this is the gist of the entire Upanisad. That great, 
birthless Self is undecaying, i.e. It does not wear off ; 
immortal, because It is undecaying. That which is 
born and decays also dies; but because It is indestruct¬ 
ible on account of Its being birthless and undecaying, 
therefore It is undying. That is to say, since It is free 
from the three changes of condition—^birth and so on, 
It is also free from the other three changes of condition 
and their effects—desire, work, delusion, etc., which 
are but forms of death. Hence also It is fearless : Since 
It is possessed of the preceding attributes. It is devoid 
of fear. Besides, fear is an effect of ignorance ; by the 
negation of that effect as well as of the six changes of 
condition, it is understood that ignorance too is negated. 
What is the fearless Self that is possessed of the above- 
mentioned attributes? Brahman, i.e. vast, or infinite. 
Brahman is indeed fearless : It is a well-known fact. 
Therefore it is but proper to say that the Self endowed 
with the above attributes is Brahman. 

He who knows It, the Self described above, as 
such, as the fearless Brahman, becomes the fearless 
Brahman, This is the purport of the whole Upanisad 
49 
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put in a nutshell. It is to bring home this purport that 
the ideas of projection, maintenance, dissolution, etc., 
as well as those of action, its factors and its results 
were superimposed on the Self. Again, by their nega¬ 
tion—by the elimination of the superimposed attributes 
through a process of 'Not this, not this'—the truth 
has been made known. Just as, in order to explain 
the nature of numbers from one up to a hundred 
thousand billions, a man superimposes them on certain 
lines (digits), calling one of them one, another ten, 
another hundred, yet another thousand, and so on,^ 
and in so doing he only expounds the nature of 
numbers but he never says that* the numbers are the 
lines ; or just as, in order to teach the alphabet, he has 
recourse to a combination of leaf,^ ink, lines, etc., and 
through them explains the nature of the letters, but he 
never says that the letters are the leaf, ink, lines, etc., 
similarly in this exposition the one entity. Brahman, 
has been inculcated through various means such as the 
projection (of the universe). Again, to eliminate the 
differences created by those hypothetical means, the 
truth has been summed up as 'Not this, not this.' In 
the end, that knowledge, further clarified so as to be 
undifferentiated, together with its result, has been 
concluded in this paragraph. 


1 According to place. 

2 Serving for papei, 



SECTION V 


In the Madhukanda, which predominates in scrip¬ 
tural statements, the truth about Brahman has been 
ascertained. In the chapters relating to Yajhavalkya, 
which predominate in reasoning, by setting up oppos¬ 
ing sides, the same subject has been discussed more by 
way of a debate. In the fourth chapter, by means of 
questions and answers between the teacher and his 
disciple, it has again been discussed at length and 
brought to a conclusion. Now the present section 
relating to Maitreyi is being introduced as a conclusion 
of the proposition regarding the same topic. And this 
is the method adopted by the authorities on logic, as 
stated in the following definition, 'The restatement of 
a proposition after stating the reason is conclusion' 
(Gau. N. 1 . i- 39). Or it may be like this: That Self- 
knowledge together with renunciation which has been 
described as the means of immortality in the Madhu- 
kanda, is also established as such by argument, for the 
chapters relating to Yajnavalkya preponderate in that. 
Therefore it is decided by both scripture and argument 
that Self-knowledge together with renunciation is the 
means of immortality. Hence those seekers after 
immortality who believe in the scriptures should adopt 
this means, for a thing that is ascertained by the scrip¬ 
tures and reasoning deserves credence on account of its 
proving universally true. As for the explanation of 
the words in this section, it is to be understood the 



772 


BRHADARANYAKA VP AN I SAD 


[4-5-I 


same as in the second chapter. We shall explain only 
those portions that have not been explained. 

af? 3WI 5 qT?ra5q?Tts5*i5iTfS^- 

t II 

I. Now Yajnavalkya had two wives, 
Maitreyi and Katyayani. Of these Maitreyi 
used to discuss Brahman, (while) Katyayani had 
then an essentially feminine outlook. One day 
Yajnavalkya, with a view to embracing another 
life— 

The word 'now' (Atha) indicates sequence after 
the furnishing of reasons, for the preceding portion 
predominates in reasons. Then in this section relating 
to Maitreyi, which consists mainly of scriptural state¬ 
ments, the theme put forward in the preceding portion 
is concluded. The particle 'ha' (meaning, it is said)^ 
refers to a past incident. The sage Yajnavalkya, it is 
said, had two wives : one was named Maitreyi, and the 
other, Katyayani. Of these two wives, Maitreyi used 
to discuss Brahman, (while) Katyayani had then an 
essentially feminine outlook, minding household needs. 
One day Yajnavalkya, with a view to embracing 


1 Omitted in the running translation to avoid clumsiness^ 
as in some other places. 
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another life from the householder's life that he was then 
living, i.e. the monastic life^— 

II R II 

2. ' MaitreyJ, my dear/ said Yajiiavalkya, 

‘ I am going to renounce this life for monasti- 
cism. Allow me to finish between you and 
Katyayani/ 

He addressed his older wife by name and said, 
7 am going to renounce this householder's life for 
monasticism, O Maitreyi, Please permit me. Allow 
me, if you wish, to finish between you and Kdtydyanl/ 
All this has been explained. 

^qR qiiraew., 

II ^ II 

3. Maitreyi said, ‘ Sir, if indeed this whole 
earth full of wealth be mine, shall I be immortal 
through that, or not?’ ‘No,’ replied Yajna- 
valkya, ‘ your life will be just like that of 
people who have plenty of things, but there is 
no hope of immortality through wealth.’ 


1 The sentence is carried over to the next paragraph. 
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j=Tr siniar ^ ^ 

?T*wr% ?r^ & II a H 

4. Then Maitreyi said, ‘ What shall I do 
with that which will not make me immortal? 
Tell me, sir, of that alone which you know (to 
be the only means of immortality). ’ 

Being thus addressed, Maitreyi said, 'If indeed 
this whole earth full of wealth he mine, shall I be 
immortal through that, i.e. rites to be performed 
through wealth, or not?’ 'No,' replied Ydjhavalkya, 
etc.—already explained. 

fspmfsR(, 

5 ^ II k II 

5. Yajnavalkya said, ‘ You have been my 
beloved (even before), and you have magnified 
what is after my heart. If you wish, my dear, I 
will explain it to you. As I explain it, meditate 
(upon its meaning).’ 

He said, 'You have been my beloved even before, 
and you have magnified determined what is after my 
heart. Hence I am pleased with you. If you wish to 
know the means of immortality, my dear, I will explain 
it to you.’ 

SI ^ 31^ q^: sbtoto qfa: 

5Pra^, siicsw^ qjTirrsr q%: isiqt 1 si m 
^ snarr^ siraT fqsjr s iigHsi ^ 

qnmq simr ftqr 5(wfg 1 si q? 
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mifm yn: aneirswg jsn; 

fw I s! ^ aft ^imra fiw 

SHclR^ ffimW ftfT »ra%| Sf^T 
aft cngsrt wnra qs[Rr: fi?n ¥r[^, ancRsreg 
«??rar: fen *rafei n nr aft aspr: 
wnra asi fer swfft, anoPprg «mra as fei 
¥ra% I !r 57 aft 5nflrra ^ fei nnfft, 

anrRiRS WJTT5 ^ fel I 5 5 T aft g1«fiT5T 

fen n^fe, ancw^ ^irain 
fen vnrfe i n nr aj^ ^rnin ftnr 
nnifti, ancJR^ wwn ftnr nnfe i n 
5T aft ^57 wjjm ^?7: fe^T nnfe, ancnn^ 
5njnn %5 t: fnnr nnfe i n nr aft 
(hwin fiimfe nnfer, ancnswrjj 5>wi5 

«j?nfn fenfe nnfe i n m aft 5»nnn 
^ ftn nn%, ancn*!^ 5>TOra fen vfen i 
ancnr nr aft ^gsq;—meisnt ^fenr- 
feaan t -, ancn^ ra^ f g ^ ferra 
l^^i^fefeniii ^ II 

6 . He said, ' It is not for the sake of the 
husband, my dear, that he is loved, but for one’s 
own sake that he is loved. It is not for the 
sake of the wife, my dear, that she is loved, but 
for one’s own sake that she is loved. It is not 
for the sake of the sons, my dear, that they are 
loved, but for one’s own sake that they are 
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loved. It is not for the sake of wealth, my 
dear, that it is loved, but for one’s own sake 
that it is loved. It is not for the sake of the 
animals, my dear, that they are loved, but for 
one’s own sake that they are loved. It is not 
for the sake of the Brahmana, my dear, that he 
is loved, but for one’s own sake that he is loved. 
It is not for the sake of the Ksatriya, my dear, 
that he is loved, but for one’s own sake that he 
is loved. It is not for the sake of the worlds, 
my dear, that they are loved, but for one’s own 
sake that they are loved. It is not for the sake 
of the gods, my dear, that they are loved, but 
for one’s own sake that they are loved. It is not 
for the sake of the Vedas, my dear, that they 
are loved, but for one’s own sake that they are 
loved. It is not for the sake of the beings, my 
dear, that they are loved, but for one’s own sake 
that they are loved. It is not for the sake of 
all, my dear, that all is loved, but for one’s own 
sake that it is loved. The Self, my dear Maitreyi, 
should be realised—should be heard of, reflected 
on and meditated upon. When the Self, my 
dear, is realised by being heard of, reflected on 
and meditated upon, all this is known. 

When the Self, my dear Maitreyi, is realised. 
How? By being first heard of from the teacher and 
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the scriptures, then reflected on, discussed through 
argument or reasoning—the hearing is from the scrip¬ 
tures (and the teacher) alone, the reflection through 
reasoning —and lastly meditated upon (lit. known), 
ascertained to be such and such and not otherwise. 
What happens then? All this that is other than the 
Self is known, for there is nothing else but the Self. 

aw 5r %a[, ^ cf qrr- 

a qicTiafssaaT- 

cwt 5Ta a TO?T?itswiaTc*H; ^ ; 

a®, 

larfa ^la a^aaicai ii o ii 

7. The Brahmana ousts one who knows 
him as different from the Self. The Ksatriya 
ousts one who knows him as different from the 
Self. The worlds oust one who knows them 
as different from the Self. The gods oust one 
who knows them as different from the Self. 
The Vedas oust one who knows them as differ¬ 
ent from the Self. The beings oust one who 
knows them as different from the Self. All 
ousts one w'ho knows it as different from the 
Self. This Brahmana, this Ksatriya, these 
worlds, these gods, these Vedas, these beings 
and this all—are the Self. 
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They oust this person who does not see rightly— 
bar him from the absolute aloofness of the Self—for 
his offence of looking on them as different from the 
Self, This is the idea. 

JiforsT— 

II ^ II 

8 . As when a drum is beaten one cannot 
distinguish its various particular notes, but they 
are included in the general note of the drum 
or in the general sound produced by different 
kinds of strokes. 


VJIPTOTSR?! 5T 

II ^ II 



qr— 


Q. As when a conch is blown one cannot 
distinguish its various particular notes, but they 
are included in the general note of the conch 
or in the general sound produced by different 
kinds of blowing. 

q«n qilWRW 5T 

II II 

10 . As When a Vina is played on one cannot 
distinguish its various particular notes, but they 
are included in the general note of the Vina or 
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in the general sound produced by different kinds 
of playing. 

?iTOl^ssaqf%d^ da^ra: gad fw ^d^'SRi: 
5Bpnnqgs?n<§qTffr^ sqr^iaTsfi^* famf$ja 

IT^raJ?,, 3W ^ ^;, qdST ; 

ad ^ia rfa aHafrf^ ^rjafearla ii U ii 

II. As from a fire kindled with wet faggot 
diverse kinds of smoke issue, even so, my 
dear, the Rg-Veda, Yajur-Veda, Sama-Veda, 
Atharvahgirasa, history, mythology, arts, Upa- 
nisads, verses, aphorisms, elucidations, explana¬ 
tions, sacrifices, oblations in the fire, food, drink, 
this world, the next world, and all beings are 
all (like) the breath of this infinite Reality. 
They are (like) the breath of this (Supreme 
Self). 

In the second chapter, by a description of words 
as the breath of the Supreme Self it has virtually been 
stated through implication that objects (denoted by 
words) such as the worlds are also Its breath. Hence 
they have not been separately mentioned. But since 
the import of the entire scriptures is being summarised 
here, it is necessary to make the implied meaning 
explicit. Hence the worlds and the rest are separately 
mentioned. 


wr , tit 
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12. As the ocean is the one goal of all sorts 
of water, as the skin is the one goal of all kinds 
of touch, as the nostrils are the one goal of all 
odours, as the tongue is the one goal of all 
savours, as the eye is the one goal of all colours, 
as the ear is tlie one goal of all sounds, as the 
Manas is the one goal of all deliberations, as the 
intellect is the one goal of all knowledge, as the 
hands are the one goal of all sorts of work, as 
the organ of generation is the one goal of all 
kinds of enjoyment, as the anus is the one goal 
of all excretions, as the feet are the one goal of 
all kinds of motion, as the organ of speech is the 
one goal of all Vedas. 

_ A ^ _ - — 

cpt ST SWPI5R «??l ; 
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13. As a lump of salt is without interior or 
exterior, entire, and purely saline in taste, even 
so is the Self without interior or exterior, entire, 
and Pure Intelligence alone. (The self) comes 
out (as a separate entity) from these elements, 
and (this separateness) is destroyed with them. 
After attaining (this oneness) it has no more 
(particular) consciousness. This is what I say, 
my dear. So said Yajnavalkya. 

When through knowledge all the effects have been 
merged, the one Self remains like a lump of salt, with¬ 
out interior or exterior, entire, and Pure Intelligence. 
Formerly it possessed particular consciousness owing to 
the particular combinations with the elements. When 
that particular consciousness and its cause, the combi¬ 
nation with the elements, have been dissolved through 
knowledge— aper attaining (this oneness) it has no 
more (particular) consciousness —this is what Yajna¬ 
valkya says. 


?IT ffwra humt, *iT 
fqq^, ST ^ surfeit f ^d TSTffft fe ; « if m 

VPlf II II 


T4. Maitreyi said, ‘ Just here you have led 
me into the midst of confusion, sir, I do not 
at all comprehend this. ' He said, ‘ Certainly 
I am not saying anything confusing. This 
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self is indeed immutable and indestructible, my 
dear. ' 

She said, 'Just here, in this very thing, i.e. Pure 
Intelligence, you have led me into the midst of con- 
fusion, i.e. confounded me, by saying, "After attain¬ 
ing (oneness) it has no more consciousness." Hence 
I do not at all comprehend —clearly understand— this 
Self that you have described.' He said, 'Certainly I 
am not saying anything confusing ; for this self that is 
under consideration is indeed immutable (lit. undying), 
and indestructible, my dear Maitreyi.’ That is to say, 
it is not subject to destruction either in the form of 
change or of extinction. 

cr%r«: 5 

5rc%R ^ ^ fiwrt , 5rc%!r ^ 

, ?Tc%5I ^ » aclR 

ci %% 

sr ff sndt^ff ST 3T;a^ 

ST f| ^TST^, 31^^ 5| 5>Tg^, ^ . f qi rraT SlM ^ 

%iT fc^SRTg^PETSTTfe t^cTI^ 

S!I5?^?T?f^^T sirf?T5ff^STfP: || || 

ffat|3i>rsrT|i0Tq.|| 
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15. Because when there is duality, as it were, 
then one sees something, one smells something, 
one tastes something, one speaks something, one 
hears something, one thinks something, one 
1 ouches something, one knows something. But 
when to the knower of Brahman everything has 
become the Self, then what should one see and 
through what, what should one smell and through 
what, what should one taste and through 
what, what should one speak and through what, 
what should one hear and through what, what 
should one think and through what, what should 
one touch and through what, what should one 
know and through what ? Through what should 
one know that owing to which all this is known ? 
This self is That which has been described as 
' Not this, not this.’ It is imperceptible, for It 
is never perceived; undecaying, for It never 
decays; unattached, for It is never attached; 
unfettered—it never feels pain, and never suffers 
injury. Through what, O Maitreyl, should one 
know the Knower ? So you have got the instruc¬ 
tion, Maitreyl. This much indeed is (the means 
of) immortality, my dear. Saying this Yajna- 
valkya left. 

In all the four chapters one and the same self has 
been ascertained to be the Supreme Brahman. But the 
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means to Its attainment are various. The goal of all 
of them, however, is that Self which has been pointed 
out in the second chapter in the words, ‘Now therefore 
the description: Not this, not this' (II. iii. 6). The 
same has also been ascertained in the third chapter, in 
the dialogue between ^akalya and Yajhavalkya, where 
death (the falling off of the head) was mentioned as the 
wager ; then at the end of the third chapter, next in 
the dialogue between Janaka and Yajhavalkya, and 
again here at the conclusion of the Upanisad. In order 
to show that all the four chapters are exclusively 
devoted to this Self, and that no other meaning is 
intended in between, the conclusion has been made 
with the words, ‘This self is That which has been 
described as “Not this, not this," ' etc. 

Since, in spite of the truth being presented in a 
hundred ways, the Self is the last word of it all, arrived 
at by the process of ‘Not this, not this,' and nothing 
else is perceived either through reasoning or through 
scriptural statement, therefore the knowledge of this 
Self by the process of ‘Not this, not this' and the 
renunciation of everything are the only means of attain¬ 
ing immortality. To bring out this conclusion the text 
says: This much indeed —this realisation of the Self, 
the one without a second, by the eliminating process of 
‘Not this, not this,’ is (the means of) immortality, my 
dear Maitreyi, and this is independent of any auxiliary 
means. That of which you asked me saying, ‘Tell 
me, sir, of that alone which you know (to be the only 
means of immortality),' is just this much. So you have 
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known it. Saying this, describing this Self-knowledge, 
the means of immortality, to his beloved wife Maitre3d, 
Yajhavalkya —what did he do?—did what he had first 
proposed saying, 'I am going to renounce this life*— 
le^t, i.e. became a monk. The discussion of the knowl¬ 
edge of Brahman, culminating in renunciation, is 
finished. This much is the instruction, this is the 
teaching of the Vedas, this is the ultimate goal, this is 
the end of what a man should do to achieve his highest 
good. 

Now we are going to have a discussion in order 
to get a clear conception of the meaning of the scrip¬ 
tures, for we see various conflicting statements in them. 
For instance, the following texts indicate that there is 
only one order of life (the householder's): 'One should 
perform the Agnihotra for life* (Ba.), 'One should 
perform the new and full moon sacrifices for life* 
(Ibid.), 'One should wish to live a hundred years on 
earth only performing rites' (I^. 2), 'This Agnihotra 
is a sacrifice that must be continued till decay and 
death come' (§. XII. iv. ii. i), and so on. There 
are also statements establishing another order of life 
(monasticism): 'Knowing (the Self) . . . they give up 
desires . . . and renounce their homes,'After finish¬ 
ing the student life he should be a householder, from 
that he should pass on to the life of a hermit in the 
forest, and then become a monk. Or he may do other¬ 
wise—he should renounce the world from the student 


1 Adapted from III. v. i and IV. iv. 22 . 

50 
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life itself, or from the householder's life, or from the 
hermit life’ (Np. 77 ; Ja. 4, adapted), ‘There are but 
two outstanding paths—first the path of rites, and next 
monasticism ; of these the latter excels’ (cf. Tai. A. 
X. Ixii. 12), and ‘Neither through rites, nor through 
progeny, nor through wealth, but through renuncia¬ 
tion some attained immortality’ (Mn. X. 5 ; Kai. 2), 
Similarly the Smrtis: ‘One who leads the student life 
renounces’ (Ap. 11 . xxi. 8, 19), ‘One who leads a 
perfectly celibate life may enter into any order of life’ 
(Va. VIII. 2), ‘Some say he has an option of choosing 
his order of life’ (Gau. III. i); also, ‘After studying 
the Vedas as a student, he should seek to have sons 
and grandsons to purify his ancestors. Lighting the 
sacred fires and making sacrifices according to the 
injunctions, he should retire into the forest and then 
seek to become a monk’ (Mbh. XII. clxxiv. 6), ‘The 
Brahmana, after performing the sacrifice to Prajapati 
and giving all his wealth to the priests as remuneration, 
should place the fires within himself and renounce his 
home’ (M. VI. 38), and so on. 

Thus hundreds of contradictory passages from the 
Srutis and Smrtis are found, inculcating an option with 
regard to renunciation, or a succession among the 
orders of life, or the adoption of any one of them at 
will. The conduct of those who are versed in these 
scriptures has also been mutually conflicting. And 
there is disagreement even among great scholars who 
understand the meaning of the scriptures. Hence it is 
impossible for persons of shallow understanding clearly 
to grasp the meaning of the scriptures. It is only those 
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who have a firm hold on the scriptures and logic, that 
can distinguish the particular meaning of any of those 
passages from that of the others. Therefore, in order 
to indicate their exact meaning, we shall discuss them 
according to our understanding. 

Prima facie view: The Vedas inculcate only 
rites, for the Sruti passages such as, '(One should 
perform the Agnihotra) for life' (Ba.), admit of no 
other meaning. The Sruti speaks of the last rite of a 
man in these terms, 'They burn him with the sacri¬ 
ficial vessels.’ There is also the statement about the 
rites being continued till decay and death come. 
Besides there is this hint, '(This) body, reduced to 
ashes,’ etc. (V. xv. i ; 17). If he were a monk, 

his body should not be reduced to ashes. The Smrti 
also says, ‘He alone should be considered entitled to 
the study of these scriptures, whose rites from concep¬ 
tion to the funeral ground are performed with the 
utterance of sacred formulae, and no one else’ (M. II. 
16). The rites that are enjoined by the Vedas to be 
performed in this life with the utterance of sacred 
formulae, are shown by the Smrti to terminate only on 
the funeral ground. And because a man who does not 
perform those rites is not entitled (to the study of the 
Smrtis), he is absolutely debarred from having any 
right to the study of the Vedas. Besides, it is for¬ 
bidden to extinguish the sacred fire, as in the passage, 
‘He who extinguishes the sacred fire destroys the 
power of the gods’ (Tai. S. I. v. ii. i). 
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Question : Since renunciation etc. are also en¬ 
joined, is not the import of the Vedas as inculcating 
rites only optional? 

The opponent's answer : No, for the Sruti texts 
inculcating renunciation etc. have a different meaning. 
To be explicit: Since such Sruti texts as, 'One should 
perform the Agnihotra for life' (Ba.), 'One should 
perform the new and full mo()n sacrifices for life' 
(Ibid.), make such rites depend on life itself, and for 
that reason cannot be interpreted differently, whereas, 
the passages inculcating renunciation etc. are applicable 
to those who are unfit for rites, therefore there is no 
option (with regard to the meaning of the Vedas as 
inculcating rites). Besides, since the Sruti says, ‘One 
should wish to live a hundred years m earth only 
performing rites' fl^. 2), and the passage, 'One is 
absolved (from rites) either by extreme old age or by 
death' fS. XIL iv. i. i), leaves no room for the 
ritualist to quit the rites except in the event of extreme 
old age or death, the injunction regarding their being, 
continued in these cases up to the funeral ground, is 
not optional. Moreover, the blind, the hump-backed, 
and so forth, who are unfit for rites, surely deserve the 
compassion of the Sruti ; hence the injunction about 
other orders of life such as monasticism are not out of 
place (as being applicable to them). 

Question : But there will be no room for the 
injunction regarding the sequence of monasticism. 

The opponent's answer : Not so, for the Vi 4 va- 
]it and Sarvamedha sacrifices will be an excep- 
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tion^ to the rule about the lifelong performance of 
sacrifices. In other words, these two sacrifices are the 
only exceptions to the injunction about the lifelong 
performance of sacrifices, and the succession referred 
to in* the passage, 'After finishing the student life he 
should be a householder, from that he should pass on 
to the life of a hermit in the forest, and then become a 
monk* (Np. 77 ; Ja. 4, adapted), is applicable to these 
cases. There will thus be no contradiction. That is 
to say, if the injunction relating to the sequence of 
monasticism applies to such cases, then there is no 
contradiction, for the sequence holds good. But if it 
is regarded as applicable to other cases, the injunction 
about the lifelong performance of sacrifices is restricted 
in its scope. Whereas, if the sequence is applicable to 
the Vi^vajit and Sarvamedha sacrifices, there is no such 
contradiction. 

The Advaitin's reply : Your view is wrong, for 
you have admitted Self-knowledge to be the means of 
immortality. To be explicit: You have admitted the 
Self-knowledge that has been introduced with the 
words. The Self alone is to be meditated upon' 
(I iv. 7), and concluded with. This self is That 
which has been described as "Not this, not this," ' 
(III. ix. 26). So you are only reluctant to admit that 
this much alone is the means of immortality, independ- 

1 Because one has to part with all one's wealth in them. 
Hence any more performance of sacrifices would be impossible 
for want of wealth. These persons alone are then entitled to 
monasticism etc. 
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ently of anything else. Now I ask you why you are 
intolerant of Self-knowledge. 

Objection : Here is my reason. As, to a person 
who wants heaven, but does not know the means of 
its attainment, the Vedas inculcate such means as the 
Agnihotra, so here also, to one who wants to attain 
immortality, but does not know the means of it, they 
inculcate the instruction desired—'Tell me, sir, of that 
alone which you know (to be the only means of 
immortality, (II. iv. 3 ; IV. v. 4)—in the words, 'This 
much . . . my dear’ (IV. v. 15). 

Reply : In that case, just as you admit the 
Agnihotra etc., inculcated by the Vedas, to be the 
means of attaining heaven, so also you should do with 
Self-knowledge. You should admit it to be the means 
of immortality exactly as it is inculcated, for in either 
case the authority is the same. 

Objection : What would happen if it is admitted? 

Reply : Since Self-knowledge destroys the cause 
of all actions, the awakening of knowledge would 
terminate them. Now rites such as the Agnihotra, 
which are connected with the wife and fire, can be 
performed only if there are agencies for whom they 
arc meant, and this entails an idea of difference. In 
other words, they cannot be performed unless there 
are the gods—Fire, etc,—for whose sake they are 
undertaken, and this last depends on the sacrificer's 
regarding the gods as different from himself. That 
notion of difference regarding the deities to be honour¬ 
ed, in view of which such deities are recommended by 
the Vedas as means to sacrifices, is destroyed in the 
state of enlightenment by knowledge, as we know from 
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such Sruti passages as, 'He (who worships another 
god thinking), “He is one, and I am another,“ does 
not know’ (I, iv. lo), ‘The gods oust one who knows 
them as different from the Self’ (IT. iv. 6 ; IV. v. 7), 
‘He goes from death to death who sees difference, as 
it were, in It’ (IV. iv. 19; Ka. IV. 10), ‘It should be 
realised in one form only’ (IV. iv. 20), and ‘He sees 
all as the Self’ (IV. iv. 23). Nor is Self-knowledge 
dependent on place, time, circumstances, etc., for it 
relates to the Self, which is an eternal verity. It is 
rites which, being bound up with persons (i e. sub¬ 
jective), may depend on place, time, circumstances, 
etc.; but knowledge, being bound up with reality 
(i.e. objective), never depends on them. As fire is 
hot, ffnd as the ether is formless (independently of 
place, time, etc.), so also is Self-knowledge. 

Objection : If this is so, the Vedic injunctions 
about rites, which are an unquestionable authority, are 
nullified ; and of two things possessing equal authority, 
one should not nullify the other. 

Reply : Not so, for Self-knowledge only destroys 
one’s natural idea of difference. It does not nullify 
other injunctions ; it only stops the idea of difference 
ingrained in us. 

Objection : Still, when the cause of rites is re¬ 
moved, they are impossible, and it virtually means 
that the injunctions regarding them are gone. 

Reply : No, it is not open to the charge, for it 
is analogous to the cessation of our tendency to per¬ 
form rites having material ends, when desire itself has 
been removed. Just as a man, induced to perform a 
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sacrifice leading to heaven by the injunction, 'One 
who desires heaven must perform sacrifices' (Ta. XVI. 
iii. 3), gives up his inclination to perform this kind of 
sacrifice with a material end when his desire has been 
removed by the injunctions forbidding desires. His 
action does not nullify the injunctions regarding rites 
with material ends. 

Objection : The injunction forbidding desires 
leads to an impression about the uselessness of them, 
and consequently the injunctions advocating rites with 
material ends cannot operate. So these injunctions 
are virtually nullified. 

Reply : If Self-knowledge nullifies the injunctions 
about rites in the same way, we admit this. 

Objection : But this would take away the •uthor- 
ity of the injunctions about rites, just as the injunctions 
about rites with material ends are null and void when 
desire is forbidden. In other words, if rites are not 
to be undertaken, with the result that there is no one 
to perform them, then the injunctions about their 
performance become useless, and consequently the 
whole section of the Vedas dealing with such injunc¬ 
tions necessarily loses its authority. 

Reply : No, it will be operative prior to the 
awakening of Self-knowledge. Our natural conscious¬ 
ness of difference regarding action, its factors and its 
results, will, previous to the awakening of Self- 
knowledge, certainly continue to be an incentive to 
the performance of rites, just as, before the idea about 
the harmful nature of desires arises, our natural craving 
for heaven etc. will certainly induce us to engage in 
rites having material ends. 
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Objection : In that case the Vedas are a source 
of evil. 

Reply: No, good and evil depend on one's 
intentions, for except liberation alone everything else 
comes within the province of ignorance. Good and 
evil are matters of personal whims, for we find that 
sacrifices are performed with death as their objective.^ 
Therefore the injunctions about rites are operative only 
until one is confronted with those about Self-knowledge. 
Hence rites do not go hand in hand with Self- 
knowledge, which proves that this alone is the means 
of immortality, as set forth in the words. This much 
indeed is (the means of) immortality, my dear' 
(IV. V. 15), for knowledge is independent of rites. 
Hence, even without any explicit injunction to that 
effect, the enlightened sage can, for reasons already 
stated,^ embrace the monastic life simply through his 
strong conviction about the identity of the individual 
self with Brahman that is devoid of the factors of an 
action such as the deity to whom it is performed as 
well as caste etc., and is immutable. 

Since the ancient sages, not caring for children, 
renounced their homes on the ground stated in the 
clause, ‘We who have attained this Self, this world' 
(IV. iv. 22), therefore, as it has been explained, this 
renunciation of their homes by the sages can take place 
simply by their knowing^ the world of the Self. 

1 The Mahabh^rata tells of King Yudhisthira's perform¬ 
ing a sacrifice in advance concerning ‘the great exit.' 

* In IV. iv. 2S. 

3 That is, indirectly, from the teacher and the scrip¬ 
tures ; direct realisation is not meant. 
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Similarly it is proved that the man who seeks illumin¬ 
ation can also renounce the world, for there is the 
statement, ‘Desiring this world alone monks renounce 
their homes' (Ibid.). And we have said that rites are 
for the unenlightened. That is to say, because so long 
as ignorance persists there is scope for rites intended to 
produce, attain, modify, or purify, therefore rites, as 
we have stated, are also the means of Self-knowledge 
through the purification of the mind, as the Sruti says 
that the Brahmanas seek to know It through sacrifices, 
etc. 


Under the circumstances, if we examine the com¬ 
parative efficacy, for bringing forth Self-knowledge, of 
the duties pertaining to the different orders of life, 
which concern only the unenlightened, we find that 
virtues such as the absence of pride which are mainly 
intended for the control of the senses, and meditation, 
discrimination, non-attachment, etc., which deal with 
the mind, are the direct aids. The others, owing to the 
predominance of injury, attachment, aversion, etc. in 
them, are mixed up with a good deal of. evil work. 
Hence the monastic life is recommended for seekers 
after liberation, as in the following passages. The 
giving up of all duties that have been described (as 
belonging to particular orders of life) is (best). Renun¬ 
ciation, again, is the culmination of this giving up of 
the duties,' ‘O Brahmana, what will you do with 
wealth, or friends, or a wife, for you shall have to die? 
Seek the Self that has entered the cave of your intellect. 
Where are your grandfather and other ancestors gone,^ 
as well as your father?' (Mbh. XII. clxxiv. 38). lit 
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the Sarhkhya and Yoga systems also renunciation is 
spoken of as a direct means of knowledge. The 
absence of the impulsion of desire is another reason 
(why the seeker after liberation renounces the world). 
For all the scriptures tell us that the impulsion of 
desire is antagonistic to knowledge. Therefore, for a 
seeker after liberation who is disgusted with the world, 
the statement, ‘He should renounce the world from 
the student life itself,’ etc. (Np. 77), is quite reason¬ 
able, even if he is without knowledge. 

Objection : But we have said that renunciation 
is for the man who is unfit for rites, for there alone 
is the scope for them ; otherwise the dictum of the 
Sruti about the lifelong performance of rites would 
be contradicted. 

Reply : The objection does not hold, for there is 
enough scope for those statements of the J^ruti. We 
have already (p. 758) said that all rites are for the 
unenlightened man with desire. It is not absolutely 
that rites are enjoined for life. For men are generally 
full of desires, which concern various objects and 
require the help of many rites and their means. The 
Vedic rites are the means of various results and are to 
be performed by a man related to a wife and the fire ; 
they produce many results, being performed again and 
again, like agriculture etc., and take a hundred years 
to finish, either in the householder’s life or in the forest 
life. Hence in view of them the Sruti texts enjoin 
lifelong rites. The Mantra al^o says, ‘One should wish 
to live a hundred years on earth only performing rites' 
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( 14 . 2). The giving up of rites after the Vi 4 vajit and 
Sarvamedha sacrifices refers to such a man ; while in 
the case of those on whom lifelong rites are enjoined, 
these should be continued right up to the funeral 
ground, and the body consumed in fire. Or it may be 
that the injunctions of the Sruti about the lifelong 
performance of rites concern the other two castes except 
the Brahmana, for the Ksatriya and the Vaisya are not 
entitled to the monastic life. In that case, texts such 
as, 'Whose rites ... are performed with the utterance 
•of sacred formulae* (M. II. i6), and The teachers speak 
of only one order of life,* etc. (Gau. III. 36 ; Bau. II. 
vi. 29), would refer to the Ksatriyas and Vaisyas. 
Therefore in accordance with a person's capacity, 
knowledge, non-attachment, desire, etc., the various 
methods of an option with regard to renunciation, or 
.a succession among the orders of life, or the embracing 
of the monastic life are not contradictory. And since 
monasticism has been separately enjoined on those who 
are unfit for rites, in the passage, 'Whether he has 
completed his course of study or not, whether he has 
discarded^ the fire or been released* from it,' etc. 
(Ja. 4), (the above injunctions about monasticism refer 
to normal people qualified for rites). Therefore it is 
proved that the other three orders of life (besides the 
householder*s life) are surely meant for those who are 
••qualified for rites. 

1 Wilfully, even when his wife is living. 

* By the scriptures, on the death of his wife. 
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'aint, *ftq^5n^, nlq^: 

jft?nTTO, *ft5W: II ^ II 

1. Now the line of teachers: Pautimasya 
(received it) from Gaupavana. Gaupavana from 
another Pautimasya. This Pautimasya from 
another Gaupavana. This Gaupavana from. 
Kau^ika. Kau^ika from Kaundinya. Kaundinya 
from Sandilya. Sandilya from Kau^ika and' 
Gautama. Gautama— 

nrof 

q nww f ^ qft , nnqfa m g ^ re ^ t qs iT^,, 

amwi^i gT H , g i w T »gw4l q T a ri ^s iPWi gb 

tKwwm Rr, 

«WPint: 4J I ««K I «|4»g r , q r qt KT ^ Iif : 

Millkwwft: II R II 

2. From Agnive^ya. Agnive^ya from-. 
Gargya. Gargya from another Gargya. This^ 
Gargya from another Gautama. This Gautama 
from Saitava. Saitava from Para^aiyayana. 
Para^ryayana from Gargyayana. Gargyayana. 
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from Uddalakayana. Uddalakayana from 
Jabalayana. Jabalayana from Madhyandina.- 
yana. Madhyandinayana from Saukarayana. 
Saukarayana from Ka^yana. Kasayana from 
Sayakayana. Sayakayana from Kau^ikayani. 
Kausikayani— 

, <nTT- 

«iTg^: w qipg 

vik- 

gnr sfmRT, 

<i>a*i RT, jrNwft 

^rferr?!^, nrasiRr, 

WTiRl^, 

’W- ^3Tds?IT- 

»p n q r% c^ TgT, srarcq anpj^^cqi^rer, 

l^«r«qrtqr^r?T, 

wnn, awj^on??^, 3n«45^w4u?tOT- 

^ t«n?r, aareraf ^qt: snwra*iT5i^, sn^r- 

Wit srargjfj^, q«Kq:, 

f ^Rl f% 54« , sqfq; ^Pfld:, ^PTO: ^TSITSRTcT, 
5 Rm!f: ^PPTR^, ^ppt: agpiT: •, 

m sm: 11 \ n qg »r5iqni,ii 

fi?r ^qfswnq: ii 
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3. From Ghrtakausika. Ghrtakausika from 
Parasaryayana. Parasaryayana from Para- 
sarya. Parasarya from Jatukarnya. Jatu- 
karnya from Asurayana and Yaska. Asurayana 
from Traivani. Traivani from Aupajandhani. 
Aupajandhani from Asuri. Asuri from Bhara- 
dvaja. Bharadvaja from Atreya. Atreya from 
Manti. Manti from Gautama. Gautama from 
another Gautama. This Gautama from Vatsya. 
Vatsya from Sandilya. Sandilya from Kaisorya 
Kapya. Kaisorya Kapya from Kumaraharita. 
Kumaraharita from Galava. Galava from 
Vidarbhikaundinya. He from Vatsanapat Ba- 
bhrava. He from Pa thin Saubhara. He from 
Ayasya Ahgirasa. He from Abhuti Tvasp-a. 
He from Visvarupa Tvastra. He from the two 
Asvins. The Alvins from Dadhyac Atharvana. 
He from Atharvan Daiva. He from Mrtyu 
Pradhvamsana. He from Pradhvariasana. 
Pradhvamsana from Ekarsi. Ekarsi from 
Viprachitti. Viprachitti from Vyasti. Vyasti 
from Sanaru. Sanaru from Sanatana. Sanatana 
from Sanaga. Sanaga from Pararnesthin (Viraj). 
Paramesthin from Brahman (Hiranyagarbha). 
Brahman is self-born. Salutation to Brahman ! 


Now the line of teachers for the two chapters 
relating to Yajnavalkya is being enumerated, like that 
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of the Madhukanda. The explanation is the same as 
before. Brahman is self-born. Salutation to Brah^^ 
man ! Om. 



CHAPTER V 


SECTION I 

*^<.oq pi «rf tyr: 5 Hispni ftj: 5 

qt^rsiHlll H f%a«n# sn®ai;i.|| 

I. Om. That (Brahman) is infinite, and 
this (universe) is infinite. The infinite proceeds 
from the infinite. (Then) taking the infinitude 
of the infinite (universe), it remains as the 
infinite (Brahman) alone. 

Om is the ether-Brahman—the eternal ether. 
‘ The ether containing air,! says the son of 
Kauravyayani. It is the Veda, (so) the BraJh- 
manas (knowers of Brahman) know ; (for) 
through it one knows what is to be known. 

The supplement to the Upanisad is being intro¬ 
duced with the words, ‘That is infinite,’ etc. That 
Brahman which is immediate and direct, the Self that 
is within all, unconditioned, beyond hunger etc., and 
is described as ‘Not this, not this,’ and the realisation 
of which is the sole means of immortality, has been 
presented in the last four chapters. Now certain 

51 
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meditations, not mentioned before, of that same Self 
as conditioned and coming within the scope of words, 
their meanings, and so on—meditations that do not 
clash with rites, lead to great prosperity, and take one^ 
through a gradual process of liberation, have to be 
mentioned ; hence the present chapter. It is also the 
intention of the Sruti to enjoin the meditation on Om 
as forming a part of all other meditations, and the 
practice of self-control, charity and compassion. 

That is infinite, not limited by anything, i.e. all- 
pervading. The suffix ‘kta' in the word Turna' (lit. 
complete) has a subjective force. That' is a pro¬ 
noun denoting something remote ; it means the 
Supreme Brahman. It is complete, all-pervading like 
the ether, without a break, and unconditioned. So 
also is this conditioned Brahman, manifesting through 
name and form and coming within the scope of 
relativity (the universe), infinite or all-pervading indeed 
in its real form as the Supreme Self, not in its differen¬ 
tiated form circumscribed by the limiting adjuncfs. 
This differentiated Brahman, the effect, proceeds or 
emanates from the infinite, or Brahman as cause. 
Although it emanates as an effect, it does not give up 
its nature, infinitude, the state of the Supreme Self ; it 
emanates as but the infinite. Taking the infinitude of 
the infinite, or Brahman as effect, i.e. attaining perfect 
unity with its own nature by removing through 
knowledge its apparent otherness that is created by 
ignorance through the contact of limiting adjuncts, the 
elements, it remains as the unconditioned infinite 
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Brahman alone, without interior or exterior, the homo¬ 
geneous Pure Intelligence. 

What has been said before, viz. 'This (self) was 
indeed Brahman in the beginning. It knew only 
Itself. Therefore It became all' (L iv. 10), is the 
explanation of this Mantra. 'Brahman' in that sen¬ 
tence is the same as, 'That is infinite'; and 'This is 
infinite' means, 'This (universe) was indeed Brahman 
in the beginning.' Similarly another Sruti says, 
'Whatever is here is there, and whatever is there is 
here' (Ka. IV. 10). Hence the 'Infinite,' denoted by 
the word ‘That,' is Brahman. That again is 'this 
infinite' (universe)—Brahman manifested as effect, 
connected with the limiting adjuncts of name and form, 
projected by ignorance, and appearing as different 
from that real nature of its own. Then knowing it¬ 
self as the supreme, infinite Brahman, so as to feel, 
'I am that infinite Brahman,' and thus taking its in¬ 
finitude, i.e. removing by means of this knowledge of 
Brahman its own limitation created by ignorance 
through the contact of the limiting adjuncts of name 
and form, it remains as the unconditioned infinite 
alone. So it has been said, 'Therefore It became all.' 

Brahman, which is the theme of all the Upani- 
sads, is described once more in this Mantra to intro¬ 
duce what follows ; for certain aids, to be presently 
mentioned, viz. Om, self-restraint, charity and com¬ 
passion, have to be enjoined as steps to the knowledge 
of Brahman—aids that, occurring in this supplementary 
portion, form pajt of all meditations. 
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Some^ explain the Mantra thus: From the infinite 
cause the infinite effect is manifested. The manifested 
effect is also infinite Or real at the present moment, 
even in its dualistic form. Again, at the time of dis¬ 
solution, taking the infinitude of the infinite effect into 
itself, the infinite, causal form alone remains. Thus in 
all the three stages of origin, continuance and dissolu¬ 
tion, the cause and the effect are infinite. It is just 
one infinity spoken of as divided into cause and effect. 
Thus the same Brahman is both dual and monistic. 
For instance, an ocean consists of water, waves, foam, 
bubbles, etc. As the water is real, so also are its 
effects, the waves, foam, bubbles, etc.—which appear 
and disappear, but are a part and parcel of the ocean 
itself—real in the true sense of the word. Similarly 
the entire dual universe, corresponding to the waves 
etc. on the water, are absolutely real, while the 
Supreme Brahman stands for the ocean water. If the 
universe is thus real, the ceremonial portion of the 
Vedas is also valid. If, however, the dual world is 
but apparently so—^if it be a creation of ignorance, false 
like a mirage—and is in reality the one without a 
second, then the ceremonial portion, having nothing 
to work upon, becomes invalid. This would only 
mean a conflict, for one portion of the Vedas, viz. the 
Upanisads, would .be valid, since they deal with the 
Reality, the one without a second, but the ceremonial 
portion would be invalid, since it deals with duality, 
which is unreal. To avoid this conflict, the Sruti 


^ The reference is to Bhartrprapafica. 
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speaks of the reality of both cause and effect, like that 
of the ocean, in the Mantra, 'That is infinite/ etc. 

All this is wrong, for neither an exception nor an 
option—which are applicable to qualified objects—^is 
possible with Brahman. It is not a well-considered 
view. Why? Because an exception can be made with 
regard to some part of an action, where the general 
rule would otherwise apply. For example, in the 
dictum, 'Killing no animal except in sacrifices,' (Ch. 
VIII. XV. i), the killing of animals prohibited by the 
general rule is allowed in a special case, viz. a sacrifice 
such as the Jyotistoma. But that will not apply to 
Brahman, the Reality. You cannot establish Brah¬ 
man, the one without a second, by the general rule, 
and then make an exception in one part of It ; for It 
cannot have any part, simply because It is the one 
without a second. Similarly an option also is in¬ 
admissible. For example, in the injunctions, 'One 
should use the vessel Soda^i in the Atiratra sacrifice,' 
and ^One should not use the vessel Soda^i in the 
Atiratra sacrifice,' an option is possible, as using or not 
using the vessel depends on a person's choice. But 
with regard to Brahman, the Reality, there cannot be 
any option about Its being either dual or monistic, for 
the Self is not a matter depending on a person's choice. 
Besides there is a contradiction involved in the same 
thing being both one and many. Therefore this is not, 
as we said, a well-considered view. 

Moreover, it contradicts the Sruti as well as 
reason. For instance, Sruti passages that describe 
Brahman as Pure Intelligence, homogeneous like a 
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lump of salt, without a break; devoid of such differ* 
ences as prior or posterior, interior or exterior, includ¬ 
ing the external and internal, birthless, 'Not this, not 
this,' neither gross nor minute, not short, undecaying, 
fearless and immortal—passages that are definite in 
their import and leave no room for doubt or mistake— 
would all be thrown overboard as mere trash. Simi¬ 
larly it would clash with reason, for a thing that has 
parts, is made up of many things and has activity, 
cannot be eternal ; whereas the eternity of the Self is 
inferred from remembrance etc.—which will be contra¬ 
dicted if the Self be transitory. Your own assumption* 
too will be useless, for if the Self be transitory, the 
ceremonial portion of the Vedas will clearly be useless, 
since it will mean that a man will be getting the reward 
for something he has not done, and be deprived of 
the reward for what he has actually done. 

Objection : There are the illustrations of the 
ocean etc. to show the unity and plurality of Brah¬ 
man. So how do you say that the same thing cannot 
be both one and many? 

Reply : Not so, for they refer to something quite 
different. We have said that unity and plurality are 
contradictory only when applied to the Self, which is 
eternal and without parts, but not to effects, which 
have parts. Therefore your view is untenable as it 
contradicts the Sruti, the Smrii^ and reason. Rather 
than accept this, it is better to abandon the Upanisads. 

1 About the validity of the ceremonial portion of the 
Vedas. 

’ * This has not been particularly touched upon here. 
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Besides, your view is not in accordance with the 
scriptures, for such a Brahman is not fit for medita¬ 
tion. A Brahman that is teeming with differences 
comprising thousands of evils in the shape of births, 
deaths, etc., has parts like an ocean, a forest, and so 
forth, and is heterogeneous, has never been presented 
by the Srutis either as an object of meditation or as a 
truth to be realised. Rather they teach Its being Pure 
Intelligence ; also, 'It should be realised in one form 
only' (IV. iv. 20). There is also the censure on seeing 
It as multiple: 'He goes from death to death who sees 
difference, as it were, in It' (IV. iv. 19 ; Ka. IV. 10). 
What is deprecated by the Srutis is not to be practised; 
and that which is not practised (as being forbidden) 
cannot be the import of the scriptures. Since the 
multiple aspect of Brahman, in which It is regarded 
as heterogeneous and manifold is condemned, it is not 
to be sought after with a view to realisation ; hence 
it cannot be the import of the scriptures. But the 
homogeneity of Brahman is what is to be sought after, 
and is therefore good, and for that reason it ought to 
be the import of the scriptures. 

You said that one part of the Vedas would be 
invalid in the sphere of ceremonials because of the 
absence of the dual world, while another part would 
be valid in the realm of unity. This is wrong, for the 
scriptures seek to instruct merely according to existing 
circumstances. They do not teach a man, as soon as 
he is born, either the duality or the unity of existence, 
and then instruct him about rites or the knowledge of 
Brahman. Nor does duality require to be taught ; it 
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is understood by everyone as soon as he is born ; and 
nobody thinks from the very outset that duality is 
false, in which case the scriptures would first have to 
teach the reality of the dual world and then establish 
their own validity. (The unreality of the universe is 
no bar to the validity of the scriptures, for) even the 
disciples of those who deny the Vedas (and do not 
believe in an objective universe)^ would not hesitate 
to accept the authority of their scriptures when they 
are directed (to do something helpful in accordance 
with them) by their teachers. Therefore the scriptures, 
taking the dualistic world as it is—created by ignorance 
and natural to everybody—^first advise the performance 
of rites calculated to achieve the desired ends to those 
who are possessed of that natural ignorance and defects 
such as attachment and aversion ; afterwards, when 
they see the well-known evils of actions, their factors 
and their results, and wish to attain their real state of 
aloofness, which is the opposite of duality, the scrip¬ 
tures teach them, as a means to it, the knowledge of 
Brahman, consisting in the realisation of the unity of 
the Self. So when they have attained that result— 
their real state of aloofness, their interest in the validity 
of the scriptures ceases. And in the absence of that 
the scriptures too just cease to be scriptures to them. 
Hence, the scriptures having similarly fulfilled their 
mission with regard to every person, there is not the 
least chance of a conflict with them ; for such dualistic 

1 Certain schools of Buddhism, for instance. Even they 
would act up to such teachings of their scriptures as, Those 
who desire heaven should worship sepulchres of Buddhist 
saints.* 
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differences as scripture, disciple and discipline termin¬ 
ate with the knowledge of unity. If any of these 
survived the others, there might be a conflict with 
regard to it. But since scripture, disciple and disci¬ 
pline are interdependent, not one of them survives the 
rest ; and when all duality is over, and only unity, 
the one without a second, the Good, alone stands, 
with whom is conflict apprehended? Hence also there 
is no non-contradiction either. 

Even taking your position for granted, we have 
to say that it is useless, for even if Brahman be both 
one and many, there will be the same conflict with the 
scriptures. That is to say, supposing we admit that 
the same Brahman has both unity and plurality like 
the ocean etc., and that there is no other thing, even 
then we cannot escape the charge of a conflict with the 
scriptures that you have levelled against us. How? 
For one and the same Supreme Brahman has both 
unity and plurality',* being beyond grief, delusion, etc., 
It would not seek instruction ; nor would the teacher 
be different from Brahman, for you have admitted the 
same Brahman to be both one and many. If you say, 
since the dual world is manifold, one can teach 
another, and it will not be instruction imparted to or 
by Brahman, we reply that you contradict your own 
statement that Brahman in Its twofold aspect of unity 
and plurality is one and the same, and that there is 
nothing else. Since that world of duality in which 
one teaches another is one thing, and unity^ is of 

^ ‘Advaitam': This seems to be the correct reading, and 
not 'Dvaitam.' 
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course another thing, your example of the ocean is in¬ 
appropriate. Nor can we presume that Brahman, if 
It is one consciousness, as the ocean is one mass of 
water, will either receive instruction from, or instruct, 
anyone else. If Devadatta is both one and manifold, 
consisting of the hands etc., it is absurd to think that 
between his tongue and ear—both parts of him—the 
tongue will instruct and the ear only receive the 
instruction, while Devadatta himself will neither instruct 
nor receive any instruction ; for he has only one con¬ 
sciousness, as the ocean is made up of the same 
volume of water. Therefore such an assumption will 
clash with the Sruti and reason, and frustrate your 
own object. Hence our interpretation of the Mantra, 
That is infinite,' etc., is the correct one. 

Om is the ether-Brahman, is a Mantra. No 
direction for its use has been given elsewhere ; the 
Brahmana here directs that it is to be used in medita¬ 
tion. 'Brahman' in this Mantra is the entity speci¬ 
fied, and 'ether' is its description. In the term 'ether- 
Brahman' the entity specified and the description are 
co-ordinate, as in the expression, 'A blue lotus.' The 
word 'Brahman' without any qualifying word would 
mean any vast object ; hence it is specified as the 
*ether-Brahman.' The ether-Brahman is either the 
import of the word 'Om,' or identical with it. In 
either case the co-ordinate relation holds good. 

Here the word 'Om' is used to serve as a means 
to the meditation on Brahman. As other Srutis say, 
'This is the best help (to the realisation of Brahman) 
and the highest' (Ka. II. 17), 'One should concentrate 
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on the Self, uttering Om' (Mn. XXIV. i), 'One should 
meditate upon the Supreme Being only through the 
syllable Om' (Pr. V. 5), 'Meditate upon the Self with 
the help of the syllable Om’ (Mu. 11 . ii. 6), and so 
on. Besides, the instruction can have no other mean¬ 
ing. F'or instance, elsewhere, in such passages as, 
'He recites the praise with Om, he chants the Udgitha 
with Om' (Ch. I. i. 9), we know from the directions 
for use that the syllable Om is used at the beginning 
and end of the reading of the Vedas. But we do not 
see any such different meaning here. Therefore the 
instruction of the word Om here is for the purpose of 
presenting it as a means to meditation only. Although 
the words 'Brahman,' 'Atman,' etc. are names of 
Brahman, yet on the authority of the Srutis we know 
that Om is Its most intimate appellation. Therefore it 
is the best means for the realisation of Brahman. It 
is so in two ways—as a symbol and as a name. As a 
symbol: Just as the image of Visnu or any other god 
is regarded as identical with that god (for purposes of 
worship), so is Om to be treated as Brahman. (Why?) 
Because Brahman is pleased with one who uses Om 
as an aid ; for the Sruti says, 'This is the best help and 
the highest. Knowing this help one is glorified in the 
world of Brahman (Hiranyagarbha)' (Ka. II. 17). 

Now, lest 'ether' should mean the material ether, 
the text says, the eternal ether, i.e. the ether which is 
the Supreme Self. Because the latter, being beyond 
the reach of the eye and other organs, cannot be per¬ 
ceived without some help, therefore the aspirant super¬ 
imposes it with faith, devotion and great rapture on 
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the syllable Om, as people superimpose Visnu on 
images of stone etc. with carvings of His features. 
'The ether containing air, just the ordinary ether, not 
the eternal ether,' says —^who?— the son of Kaura- 
vydyanl. The word 'ether' is primarily used in the 
sense of the ether containing air ; so he thinks that 
should be taken. Now, whether it is 'the eternal 
ether,' meaning the unconditioned Brahman, or it is 
‘the ether containing air,' meaning the conditioned 
Brahman, in either case the syllable Om, as a s5mibol, 
becomes a means of realising It, like an image. For 
another Sruti has it, 'The syllable Om, 0 Satyakama, 
is the higher and lower Brahman' (Pr. V. 2). The 
only difference is over the meaning of the word 
“ether.' 

It, this Om, is the Veda, (for) through it one 
knows what is to be known. Therefore Om is the 
Veda or name (of Brahman). Through that name 
the aspirant knows or realises what is to be known, 
viz. Brahman, which is the object signified or desig¬ 
nated by the name. Therefore the Brdhmanas know 
that it is the Veda: They mean that as a name it is 
intended as a means to the realisation of Brahman. 
Or the passage, 'It is the Veda,' etc., may be a eulogy. 
How? Om is enjoined as a symbol of Brahman, for 
it is coordinated with the word 'Brahman' in the 
sentence, 'Ora is the ether-Brahman.' Now it is being 
praised as the Veda, for the entire Vedas are but Om: 
They all issue out of it and consist of it ; this Om is 
differentiated into the divisions of Rc, Yajus, Saman, 
«6tc., for another Sruti says, 'As by a stick all leaves 
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(are pierced, so all speech is pierced by Om), (Ch. II. 
xxiii. 4). Here is another reason why Om is the 
Veda—'through it/ this Om, 'one knows whatever 
is to be known'; hence this Om is the Veda. The 
other Vedas owe their Vedahood to this. Therefore 
Om, being so important, should be used as a means 
to self-realisation. Or the passage in question may be 
thus interpreted: It is 'the Veda.’^ What is it? That 
Om 'which the Brahmanas know'; for it should be 
known by the Brahmanas in various forms such as 
Pranava and Udgitha. If it is used as a means ta 
realisation, the entire Vedas are practically used. 


* In this interpretation title inarticulate A is dropped from 
the text, the reading being, Vedo yam, etc* 
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srar: snnq^ ftsrir a?Fra^!|:— 

»iin: 5 aaaa ^ 351:, sft 

5 ^ |5iq^?5ara ^ 1% 5 sqarfeii^ 
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I. Three classes of Prajapati's sons lived a 
life of continence with their father, Prajapati 
(Viraj)—the gods, men and Asuras. The gods, 
on the completion of their .term, said, Tlease 
instruct us/ He told them the syllable 'Da' 
(and asked), 'Have you understood?' (They) 
said, 'We have. You tell us: Control your¬ 
selves.' (He) said, 'Yes, you have understood.' 

The present section is introduced to prescribe the 
three disciplines of self-control etc. Three classes of 
PrajdpatVs sons lived a life of continence, i.e. lived as 
students, since continence is the most important part 
of a student’s life, with their father, Prajapati. Who 
were they? The gods, men and Asuras, in particular. 
Of them, the gods, on the completion of their term — 
what did they do?— said to their father, Prajapati, 
'Please instruct us/ When they thus sought his 
instruction^ he told them only the syllable 'Da';, and 
saying it the father asked them, 'Have you understood 
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the meaning of the syllable I told you by way of 
instruction, or not?' The gods said, 'We have.' Tf 
so, tell me what I said/ The gods said, 'You tell 
us : Control yourselves, for you are naturally unruly/ 
The other said, 'Yes, you have understood rightly/ 

sinjiTfe- 

Jr ttww, 

IIRII 

2. Then the men said to him, 'Please 
instruct us.’ He told them the same syllable 
‘Da’ (and asked), ‘Have you understood?’ 
(They) said, ‘We have. You tell us: Give.' 
(He) said, ‘Yes, you have understood.’ 

The common portions are to be explained as 
before. ‘You tell us : Give —distribute your wealth 
to the best of your might, for you are naturally 
avaricious. What else would you say for our benefit?' 
—so said the men. 

am ^ 

^ i:fa ? s?nn%- 

sr 3iTc<5fa 5 

sqg r ^ g fe 5 gT*ig5rcr% 

^ s[qTfir% lU II ferftjf 5nirir*i.ii 

3. Then the Asuras said to him, ‘Please 
instruct us.’ He told them the same syllable 
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‘Da' (and asked), ‘Have you understood?' 
(They) said, ‘We have. You tell us: Have 
compassion/ (He) said, 'Yes, you have under¬ 
stood.' That very thing is repeated by the 
heavenly voice, the cloud, as ‘Da,' ‘Da,' ‘Da': 
‘Control yourselves,' ‘Give,' and ‘Have com¬ 
passion.' Therefore one should learn these three 
—self-control, charity and compassion. 

Similarly the Asuras took it as, 'Have compassion, 
be kind to all, for you are cruel, given to injuring 
others, and so on.' That very instruction of Prajapati 
continues to this day. Prajapati, who formerly taught 
the gods and others, teaches us even to-day through 
the heavenly voice of the cloud. How? Here is the 
heavenly voice heard. Which is it? The cloud. As 
* Da/ 'Da/ 'Da': 'Control yourselves/ 'Give/ and 
'Have compassion/ The syllable 'Da' is repeated thrice 
to represent in imitation the above three terms, not that 
a cloud produces three notes only, for we know of no 
such limitation as to number. Because to this day 
Prajapati gives the same instructions, 'Control your¬ 
selves,' 'Give' and 'Have Compassion,' therefore one 
should learn these three of Prajapati. What are they? 
Self-control, charity and compassion. Men should 
think, 'We must carry out the instructions of Praja¬ 
pati/ The Smiti too sa-ys, 'Lust, anger and greed— 
these are the three gateways to hell, destructive to the 
self ; therefore one should renounce these three' (G. 
XVI. 2i). The preceding portion is but a part of this 
injunction, 'One should learn,' etc. Still those who 
can guess the motives of others hold different views on 
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why Prajapati spoke the same syllable 'Da* thrice to 
the gods etc., who wanted separate instructions, and 
how they too discriminatingly understood his intention 
from the same syllable 'Da.' 

Regarding this some say: The gods, men and 
Asuras, considering themselves guilty of a lack of self- 
control, charitableness and compassion respectively, 
lived as students with Prajapati, apprehensive of what 
he might say to them ; and as soon as they heard the 
syllable 'Da,* their own fears led them to understand 
its meaning. It is a well-known principle in life that 
sons and pupils are to be dissuaded from evil through 
instruction. Hence Prajapati was right in uttering 
just the syllable 'Da,* and so too were the gods etc. 
in understanding it differently according to their 
respective defects, for the syllable 'Da* occurs in all 
the three words denoting 'self-control* etc. From this 
it is clear that when one is conscious of one's faults, 
one can be weaned from them through the briefest 
advice, as the gods etc. were through the mere 
syllable 'Da.* 

Objection: Well, this instruction was for the 
three classes, the gods and the rest, and even they 
were to adopt only one instruction apiece. It is not 
that even to-day men should learn all the three. 

Reply : In ancient times these three were prac¬ 
tised by the gods etc.—distinguished people. So men 
indeed should practise all of them. 

Objection: But should not compassion be ex¬ 
cluded from the list, because it was practised by the 
Asuras—^very undesirable people? 

52 
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Reply : No, for all the three are equally good 
instructions. Hence there is some other meaning to it. 
All the three classes, the gods and the rest, were 
Prajapati's sons, and a father would teach his sons 
only what is good for them ; so Prajapati, who knew 
what was good for them, would not teach them other¬ 
wise. Therefore this instruction of his to his sons is 
exceedingly beneficent. Hence men indeed should 
learn all the three. 

Or, there are no gods or Asuras other than men. 
Those among men who are wanting in self-control, 
but are otherwise endowed with many good qualities, 
are the gods ; those who are particularly greedy are 
men ; while those who are cruel and given to injuring 
others are the Asuras. So the same species, men, 
according to their lack of self-control and the other two 
defects, as well as to their tendencies of balance, 
activity and inertia, are given the titles of gods etc. 
Hence it is men who should learn all the three instruc¬ 
tions, for Prajapati meant his advice for them alone ; 
because men are observed to be wild, greedy and cruel. 
The Smrti too says, Tust, anger and greed (are the 
three gateways to hell) ; . , . therefore one should 
renounce them' (G. XVI. 21). 



SECTION III 


The three disciplines, self-control etc., which are 
a part of all meditations have been enjoined. One is 
qualified for all meditations by becoming self-controlled, 
unavaricious and compassionate. The topic of the 
realisation of the unconditioned Brahman has been 
finished with the third and fourth chapters. Now 
meditations on Its conditioned aspect, resulting in 
prosperity, have to be described. Hence the following 
sections. 

^aisstF^ ?i I? 5 ^ 5 53?^ 

II m sngpiui^ii 

I. This is Prajapati—this heart (intellect). 
It is Brahman, it is everything. 'Hrdaya' (heart) 
has three syllables. ‘Hr’ is one syllable. To 
him who knows as above, his own people and 
otliers bring (presents). ‘Da’ is another syllable. 
To him who knows as above, his own people 
and others give (their powers). ‘Ya’ is another 
syllable. He who knows as above goes to 
heaven. 

It has just been said that Prajapati instructs. Now 
who is this instructor, Prajapati? This is being 
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answered: This is prajdpati. Who? This heart, i.e. 
the intellect, which has its seat in the heart. That 
heart in which, at the end of the section relating to 
Sakalya (III. ix.), name, form and work have been 
stated to merge by way of the divisions of the quarters, 
which resides in all beings and is identified with them 
all, is Prajapati, the projector of all beings. It is 
Brahman, being vast and identified with all. It is 
every thing. It has been stated in tlie third chapter 
that the intellect is everything. Since it is everything, 
the intellect that is Brahman should be meditated 
upon. Now, first of all, meditation on the syllables 
of the name 'Hrdaya' is being described. The name 
'Hrdaya' has three syllables. Which are they— 'Hf 
is one syllable. To him, this sage, who knows as 
above, knows that is the same as the root ‘Hr,* 
meaning ' to bring,' his own people, relatives, and 
others not related to him bring presents. This last 
word must be supplied to complete the sentence. 
Because the organs, which are a part of the intellect 
(its 'own'), and the objects, sound etc., which are not 
so related to it ('others'), bring their respective func¬ 
tions as offerings to the intellect that is Brahman, 
which in its turn passes them on to the Self, therefore 
he who knows that 'Hr' is a syllable of the name 
'Hrdaya' also receives presents. This result is in 
accordance with the meditation. Similarly 'Da' too 
is another syllable. This too is a form of the root 
'Da,' meaning 'to give,' inserted in the name 'Hrdaya' 
as one of its syllables. Here also, to him who knows 
as above, knows that because the organs, which are 
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a part of the intellect, and the objects, which are not 
so related to it, give their respective powers to the 
intellect that is Brahman, which too gives its own 
power to the Self, therefore the syllable is called 'Da,' 
his own people and others give their powers. Similarly 
*Ya' too is another syllable. He who knows as above, 
that the form 'Ya,' derived from the root 'In,’ mean¬ 
ing, to go, has been inserted in this name, goes to 
heaven. Thus one gets such conspicuous results from 
the meditation even on the syllables of its name ; 
what should one say of the meditation on the reality 
of the heart itself? Thus the introduction of the 
syllables of its name is for the purpose of eulogising 
the heart (intellect). 



SECTION IV 


35 3 ^ 3 ^ 3 ^— 3 ? 3 ^ 
ITOJRf I? a^, ^ 

^naggc, a waiter Rffi^ swnsr Iraf 5ica ? 

^ asm t II arsiuiri ii 

I. That^ (intellect-Brahman) was but this— 
Satya (gross and subtle) alone. He who knows 
this great, adorable, first-born (being) as the 
Satya-Brahman, conquers these worlds, and his 
(enemy) is thus conquered and becomes non¬ 
existent—he who knows this great, adorable, 
first-born (being) thus, as the Satya-Brahman, 
for Satya is indeed Brahman. 

In order to enjoin a meditation on that Brahman 
called Hrdaya (intellect) as Satya, the present section 
is being introduced. That refers to the intellect- 
Brahman. The particle Vai' is a reminder. That 
intellect-Brahman who may be recalled—is the meaning 
of the first Tat' (that). He is being described in 
another way—^is the meaning of the second Tat.* 
What is that way? He was but this. With this last 
word the third Tat' is connected. This' refers to 
something in the mind that will presently be stated. 

1 The pronoun Tat* (that or it) occurs thrice in the text. 
The last two (as well as the particle *vai*) have been 
omitted in the translation to avoid confusion. They are 
explained in the commentary. 



5 . 4 . 1 ] BRHADARANYAKA UPANI$AD 823 

Who 'was but this'? He who has been described as 
the intellect-Brahman ; here the third Tat' comes in. 
What is he? This is being specified as Satya alone — 
the Satya-Brahman, or Brahman that is ‘Sat' and 
Tyat/ the gross and subtle elements, in other words, 
consisting of the five elements. He, any one, who 
knows this being identified with Satya— great, because 
of his vastness, adorable, first-born, since this Brahman 
was born before all other relative beings— as the Satya- 
Brahman, gets the following result: As the Satya- 
Brahman has made all these worlds a part of himself, 
or conquered them, so he who knows the great, ador¬ 
able, first-born Brahman identified with Satya, con¬ 
quers these toorlds. Also his enemy—this word is 
understood— is thus conquered, as the worlds are by 
Brahman, and becomes non-existent^ i.e. is conquered. 
Who gets this result? To answer this the text con¬ 
cludes : He who knows this great, adorable, first-born 
(being) thus—as the Satya-Brahman. Hence the result 
is aptly in accordance with the meditation, for Satya is 
indeed Brahman, 



SECTION V 


Sffni WI5' , ?IT 

^TPT sigi, m g st ra R r q: > gani^f^ra 5 ^ ^• 

g^, cftc^fTR^, 

*ri^^sgdn; d^^r^^cigggci: ?ic5pr 

sra%-, firatfeg^ 

fgg fe i II \ II 

I. This (universe) was but water (liquid 
oblations connected with sacrifices) in the begin¬ 
ning. That water produced Satya. Satya is 
Brahman. Brahman (produced) Prajapati, and 
Prajapati the gods. Those gods meditate upon 
Satya. This (name) 'Satya' consists of three 
syllables: ‘Sa’ is one syllable, ‘Ti’ is another 
syllable, and 'Ya' is the third syllable. The first 
and last syllables are truth. In the middle is 
untruth. This untruth is enclosed on either side 
by truth. (Hence) there is a preponderance of 
truth. One who knows as above is never hurt 
by untruth. 

This section is in praise of the Satya-Brahman. 
He has been called great, adorable and first-bom 
(V. iv. i). How is he the first-bom? This is being 
explained: This was but water in the beginning. 
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'Water' here means the oblations that are connected 
with rites such as the Agnihotra. They are called 
water because they are liquid. This 'water/ after the 
rites are finished, maintains its connection with them 
in some invisible, subtle form, and is not alone, but 
united with the other elements ; but it is given promi¬ 
nence on account of its connection with the rites. All 
the elements, which before their manifestation remain 
in an undifferentiated state, are together with the agent 
designated as water. That water, which is the seed of 
the universe, remains in its undifferentiated form, 
This entire universe, differentiated into name and form, 
was just this water in the beginning, and there was no 
o’S^Tier manifested object. Then that water produced 
Satya ; therefore the Satya-Brahman is the first-born. 
The manifestation of the undifferentiated universe is 
what is spoken of here as the birth of Hiranyagarbha 
or Sutratman. Satya is Brahman. Why? Because of 
his greatness. How is he great? This is being ex¬ 
plained: Because he is the projector of everything. 
How? The SdXy-Brahman (produced) Prajdpaii, the 
lord of all beings, Viraj, of which the sun etc. are the 
organs. The verb 'produced' is understood. Prajd¬ 
paii, Virdj, produced the gods. Since everything was 
produced in this order from the Satya-Brahman, there¬ 
fore he is great. But how is he adorable? This is 
being explained: Those gods who were thus produced 
meditate upon that Sa^ya-Brahman, even superseding 
their father Viraj. Hence this first-born great one is 
adorable. Therefore he should be meditated upon 
with one's whole heart. The name of the Satya- 
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Brahman also is Satya. I'his consists of three 
syllables. What are they? 'Sa* is one syllable, *TV 
is another syllable. The t has been added to t for 
facility of indication. *Ya* is the third syllable. 
Of these, the first and last syllables, 'Sa' and 'Ya/ 
are truth, being free from the form of death. In the 
middle is untruth. Untruth is death, for the words 
'Mrtyu' (death) and 'Anrta' (untruth) have both a t 
in them. This untruth, the letter t, which is a form 
of death, is enclosed or encompassed on either side by 
truth, by the two syllables 'Sa* and 'Ya,* which are 
forms of truth. Hence it is negligible, and there is a 
preponderance of truth. One who knows as above, 
knows the preponderance of truth and the insigni¬ 
ficance of all death or untruth, is never hurt by untruth 
that he may have uttered unawares. 


II ^ 11 


2. That‘ which is Satya is that sun—the 
being who is in that orb and the being who is 
in the right eye. These two rest on each other. 
The former rests on the latter through the rays, 
and the latter rests on the former through the 
function of the eyes. When a man is about to 


^ The translation of this sentence and its commentary is 
slightly condensed for the sake of clarity. 



5.5.2] BRHADARANYAKA UPANI^AD Szr 

leave the body, he sees the solar orb as clear. 
The rays no more come to him. 

Now a meditation on different parts of the body 
of the Satya-Brahman is being described: That which 
is Satya, the first-born Satya-Brahrnan, is that sun. 
Who is he? The being who is in that orb, who thinks 
he is the sun, and the being who is in the right eye. 
They are both Satya-Brahman ; the word 'and' shows, 
this connection. Because these two, the beings in the- 
sun and the eye, are but different forms of the Satya- 
Brahman, therefore they rest on each other, the solar 
being rests on the ocular being and vice versa, for 
there is a relation of mutual helpfulness between the 
self as identified with different parts of the body and 
the presiding deities. How they rest on each other is 
being explained: The former, the solar being, rests on 
the latter, the being (individual self) who is identified 
in this body with the eye, through the rays, helping, 
the other with his light. And the latter, the being who» 
is in the eye, rests on the former, the being who is 
identified among the gods with the sun, through the 
function of the eyes, helping that deity (by revealing 
him). When a man, the individual self or the experi-- 
encer inhabiting this body, is about to leave the body, 
the solar being, who is the presiding deity of the eye, 
withdraws his rays and maintains a blank, indifferent 
pose. Then he, the individual self, sees the solar orb 
as clear, shorn of its beams, like the moon. This^ 
portent of death is incidentally mentioned, so that a 
man may be careful and take necessary steps. The 



>828 BJ^HADARAHIYAKA UPANI?AD [ 5.52 

jrays no more come to him: In the discharge of their 
master's duties, they used to do so before with regard 
to the being who is identified with the eye, in order to 
help him ; but considering those duties finished, as it 
were, they no more come to him. Hence this mutual 
helpfulness between them shows that both are parts 
of the same Satya-Brahman. 

tw ft?::, 5 «nf, ^ snf, 5 

SI# ; sr%ST 5 5 nftt, t # 9?# ; 

qiqjTTJt ^ 

N lU II 

3. Of this being who is in the solar orb, the 
syllable ‘Bhur’ is the head, for there is one head, 
and there is this one syllable; the word ‘Bhuvar’ 
is the arms, for there are two arms, and there 
are these two syllables; the word 'Svar' is the 
feet, for there are two feet, and there are these 
two syllables. His secret name is 'Ahar.' He 
who knows as above destroys and shuns evil. 

Now, of this being who is in the solar orb, called 
Satya, the Vyahrtis (Bhur, Bhuvar and Svar) are 
the limbs. How? The Vyahrti called 'Bhur' is his 
head, because it comes first. The Sruti itself points 
out the similarity between them: There is one head, 
and there is this one syllable, Bhur. Each is one in 
number. The word 'Bhuvar' is the arms, because 
both are two in number. There are two arms, and 
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there are these two syllables. Similarly the word 
'Svar' is the feet, for there are two feet, and there are 
these two syllables. The word Tratistha' means the 
feet, for they help one to stand. The secret name of 
this Satya-Brahman who has the Vyahrtis as his limbs 
—that name, called by which that Brahman turns to> 
us, as it happens with us— is 'Ahar/ He who knows 
as above, that ‘Ahar’ is derived from the root ‘Han* 
or ‘Ha,* meaning, ‘to kill or to shun,* destroys and 
shuns evil. 

%?::5 

si%gT, 5 ^ 

#a[ qiqtnsr 515T% *5 *1 ll«II 

aip»Tq[ii 

4. Of this being who is in the right eye, the 
syllable ‘Bhur’ is the head, for there is one head, 
and there is this one syllable; the word ‘Bhuvar’ 
is the arms, for there are two arms, and there 
are these two syllables; the word ‘Svar' is the 
feet, for there are two feet, and there are these 
two syllables. His secret name is 'Aham.' He 
who knows as above destroys and shuns evil. 

Similarly of this being who is in the right eye, 
the syllable 'Bhur' is the head, etc.—^to be explained 
as before. His secret name is ‘Aham’ (I), because he- 
is the inner self. He who knows, etc.—already- 
explained. 



SECTION VI 


Since Brahman has many limiting adjuncts, each 
with diverse forms, a meditation on the same Brahman 
as possessed of the limiting adjunct of the mind, is 
being enjoined. 

sr?rr% ii t II ^ mm:. il 

I. This being identified with the mind and 
resplendent (is realised by the Yogins) within 
the heart like a grain of rice or barley. He is 
the lord of all, the ruler of all, and governs what¬ 
ever there is. 

This being identified with the mind, because he 
is perceived there ; also he perceives through the mind ; 
and resplendent, lit. having lustre as his real state or 
nature. Since the mind reveals everything, and he is 
identified with the mind, therefore he is resplendent, 
i.e. is realised by the Yogins—we must supply these 
words— within the heart like a grain of rice or barley 
in size. He is the lord of all things, which are but 
"Variations of him. Even with lordship, one may be 
under the sway of ministers etc., but he is not like 
that. What then is he? He is the ruler, independent 
protector, and governs whatever there is —^the whole 
niniverse. The result of this meditation on Brahman 
identified with the mind is the attainment of identity 
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with him as such, for the Brahmana says, 'One 
becomes exactly as one meditates upon Him' ( 5 . X. 
V. ii. 20). 



SECTION VII 


q ^ m IIIII C% 

answuii 

I. They say lightning is Brahman. It is 
called lightning (Vidyut) because it scatters 
(darkness). He who knows it as such—that 
lightning is Brahman—scatters evils (that are 
ranged against) him, for lightning is indeed 
Brahman. 

Another meditation on the same Satya-Brahman, 
with particular result, is being introduced. They 
say lightning is Brahman, The derivation of light¬ 
ning as Brahman is being given: It is called lightning 
(Vidyut) because it scatters darkness. Really lightning 
flashes cleaving the darkness due to clouds. He who 
knows it as such, knows that lightning is Brahman as 
possessed of the above attributes, scatters or dispels 
all the evils that are ranged against him. It is a fitting 
result for one who knows it as such—that lightning is 
Brahman, for lightning is indeed Brahman. 



SECTION VIII 


’^qran?:: -, qei ^ ^ 

gqa i ^ i ^ — <^ i ^ nKF ^ *I3W:, 

; cTPir: sm JRt qcq; ii \ w 
Irqsjr gurnu II 

I. One should meditate upon speech (the 
Vedas) as a cow (as it were). She has four 
teats— the sounds 'Svaha/ 'Vasat/ 'Hanta' 
and 'Svadha.' The gods live on two of her 
teats—the sounds 'Svaha' and 'Vasat/ men on 
the sound 'Hanta/ and the Manes on the sound 
'Svadha.' Her bull is the vital force, and her 
calf the mind. 

Still another meditation on the same Brahman is 
being mentioned—that speech is Brahman. 'Speech' 
here means the Vedas. One shotdd meditate upon 
that speech (the Vedas) as, i.e. as if she was, a cow. 
Just as a cow secretes mUk through her four teats for 
her calf to suck, so does this cow, speech, secrete 
through her four teats, to be presently mentioned, food 
for the gods etc. that is comparable to milk. Now 
what are those teats, and who are those for whom she 
secretes the food? The gods, corresponding to a calf, 
live on iwo of the teats of this cow, speech. Which 
are they? The sounds 'Svdhd and "Vasat/ for 
through them oblations are offered to the gods. Men 

53 
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on the^ sound 'Hanta: Food is given to men with the 
use of the word *Hanta' (if you wint). The Manes 
on the sound 'Svadhd/ for food is offered to the 
Manes to the utterance of this word. Her bull, the 
bull for that cow, speech, is the vital force, for the 
Vedas are rendered fruitful by the vital force, and her 
calf the mind, for she is stimulated to secretion by the 
mind ; because the Vedas are applied to a subject that 
has been thought over by the mind, therefore the mind 
stands for the calf. He who meditates upon this cow, 
speech, as such, attains identity with her. 



SECTION IX 


3TOiTfira>crwct 5 ^, 

^ ¥raf^ q?feic«uihfn>sn^ 

•, 51 ii l II 

fia sraii OTS^ II 

I. This fire that is within a man and digests 
the food that is eaten, is Vai^vanara. It emits 
this sound that one hears by stopping the ears 
thus. When a man is about to leave the body, 
he no more hears this sound. 

Here is another meditation like the preceding ones. 
Thh fire is Vaiivdnara. Which fire? This that is 
within a man. Is it the element fire that is one of the 
components of the body? No, it is the one called 
Vjad^vanara, which digests the jood. Which food? 
The food that is eaten by men. That is to say, the 
heat in the stomach. For direct sign of it the text 
says: As that fire digests the food, it emits this sound. 
What is it? That one hears by stopping the ears thus, 
with one's fingers. The word ‘Etaf is an adverb 
(meaning 'thus'). One should meditate upon that 
fire as Vai^vanara, or Viraj. Here too the result is 
identification with it. Incidentally a death omen is 
being described: When a man, the experiencer in this 
body is about to leave the body, he no more hears this 
sound. 



SECTION X 


^ ; !!n^ 

^ 8<1 (^cMfi l MI^ , ^ ^sr 

^ 3?i^ ; e ■g»5«<anw^%, ^ 

sa m f qBt ^ jwr %*r ^ 3?4 snwa^; 

?=i afeisq^fa sjrssi^: ^wn: 

imi ^ snutnn II 

I. When a man departs from this world, he 
reaches the air, which makes an opening there 
for him like the hole of a chariot-wheel. He 
goes upwards through that and reaches the sun, 
who makes an opening there for him like the 
hole of a tabor. He goes upwards through that 
and reaches the moon, who makes an opening 
there for him like the hole of a drum. He goes 
upwards through that and reaches a world free 
from grief and from cold. He lives there for 
eternal years. 

This section describes the goal and the result of 
all meditations. When a man who knows those medi¬ 
tations departs from this world, gives up the body, he 
reaches the air, which remains crosswise in the sky, 
motionless and impenetrable. The air makes an 
opening there, in its own body—separates the parts of 
its own body, i.e. makes a hole in it— for him, as he 
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comes. What is the size of that hole? Like the hole 
of a chariot-wheel, which is of a well-known size. He, 
the sage, goes upwards (lit. upward-bound) through 
that and reaches the sun. The sun stands blocking 
the way for the prospective traveller to the world of 
Brahman ; he too lets a sage with this kind of medita¬ 
tion pass. He makes an opening there for him like 
the hole of a labour (Lambara), a kind of musical 
instrument. He goes upwards through that and 
reaches the moon. She too makes an opening there for 
him like the hole a drum, the size of which is well 
known. He goes upwards through that and reaches a 
world, that of Hiranyagarbha. What kind of world? 
Free from grief, i.c. mental troubles, and from cold, 
i.e. physical sufferings. Reaching it, he lives there for 
eternal years, i.e. for many cycles of ours, which con¬ 
stitute the lifetime of Hiranyagarbha. 



SECTION XI 


TOT <Ta4lItdW«T<i, TOT ^ 

SI?r% ?I ?t3{ ; TOT ?I^*T 9?ITOlir ; 
TOT 1^ 3R% «T %!? , ^05 TOT ?Rt 

&?niinTOn^«r%, TOT 1^ ^ spife «t w ^ 

II ui # mmi II 

I. This indeed is excellent austerity that a 
man suffers when he is ill. He who knows as 
above wins an excellent World. This indeed is 
excellent austerity that a man after death is 
carried to the forest. He who knows as above 
wins an excellent world. This indeed is excellent 
austerity that a man after death is placed in the 
fire. He who knows as above wins an excellent 
world. 

This indeed is excellent austerity. What is it? 
That a man suffers when he is ill, attacked with fever 
etc. One should think that this is excellent austerity, 
for both entail suffering. For a sage who thinks like 
that, without either condemning the disease or being 
dejected over it, that austerity itself serves to wipe out 
his evils. He who knows as above has his evils burnt 
by this austerity in the form of meditation, and wins 
an excellent world. Similarly a dying man thinks 
from the very beginning—what?— this indeed is 
excellent austerity that after death he is carried to the 
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forest by the priests for the funeral ceremony. He 
thinks that it will be an excellent austerity for him, 
because in both there is this journey from the village 
to the forest; for it is well known that retirement from 
the village to the forest is excellent austerity. He who 
knows as above wins an excellent world. Similarly 
this indeed is excellent austerity that man after death 
is placed in the fire, because in both there is this 
entering into the fire. He who knows as above wins 
an excellent world. 



SECTION XII 


snoTT^i -, sir^t as^ snj:, m ?P5t, ^ 

wn 5i#swRi’, ? rta 

<roWT n^:; CTS ^ sn^: ftsRIi, fij 

, f a s N i CT srer^ -, ^ 
f W5 irfopiT, *n sn<H, 
anicrf n^ g ftfe ; erear ? ta^ara ; srer t 
ft, aft ^ftrft 5rafft s^rrft ftwft •, •, 

siftt # , aft ^ftrft »^irft Taft; 

Tiafftsar a^iw^aft ftroftr, 

aaft,aaa^iilii fftai^ argoinii 

I. Some say that food is Brahman. It is 
not so, for food rots without the vital force. 
Others say that the vital force is Brahman. It 
is not so, for the vital force dries up without 
food. But these two deities being united attain 
their highest. So Pratrda said to his father, 
'What good indeed can I do to one who knows 
like this, and what evil indeed can I do to him 
either ? The father, with a gesture of the hand, 
said, ‘Oh, no, Pratrda, for who would attain his 
highest by being indentified with them ?’ Then he 
said to him this: ‘It is “Vi.” Food is "Vi,” 
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for all these creatures rest on food. It is ''Ram.*' 
The vital force is "'Ram/' for all these creatures 
delight if there is the vital force.' On him who 
knows as above all creatures rest, and in him all 
creatures delight. 

Similarly, in order to enjoin another meditation 
the text says: Some teachers say that food —^lit. what 
is eaten— is Brahman. It is not so —one must not 
understand that food is Brahman. Others say that 
the vital force is Brahman. It is not so —^that too 
should not be taken as true. But why is not food to 
be understood as Brahman? For food rots or is 
decomposed without the vital force ; so how can it be 
Brahman? For Brahman is that which is indestructible. 
Let the vital force then be Brahman. Not so either, 
for the vital force dries up without food. The vital 
force is the eater ; hence it cannot live without eatables^ 
Therefore it dries up without food. Since neither of 
them can singly be Brahman, therefore these two 
deities, food and the vital force, being united attain 
their highest, i.e. Brahmanhood. 

, So, having thus decided it in his mind, one whose 
name was Prdtrda said to his father, ' What good 
indeed can I do to one who knows like this, knows 
Brahman as I have conceived it? That is, what 
worship can I offer him? And whai evil indeed can 
I do to him either?* That is to say, he has achieved 
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the goal of his life. The man who knows that food 
and the vital force together constitute Brahman, is not 
slighted by any offence done to him, nor is he magni¬ 
fied by honours done to him. When he said this, his 
father, stopping him with a gesture of the hand, said,\ 
'Oh, no, Pratrda, do not say so, for who would attain 
his highest by being identified with them, i.e. food and 
the vital force? No aspirant would attain perfection 
through this realisation of Brahman. Therefore you 
must not say that such a man has achieved the goal 
of his life.’ Tf this is so, please tell me how he 
attains perfection.* Then he said to him this, the 
following. What was it? It is 'Vi/ What is that? 
The answer is being given: Food is 'Vi,' for all these 
creatures rest on food^, hence food is called 'Vi/ Also 
it is 'Ram,* the father said. What is that? The vital 
force is 'Ram/ Why? For all these creatures delight 
if there is the vital force, which is the abode of 
strength. Hence the vital force is 'Ram.* Food (i.e. 
the body) has the virtue of being the abode of all 
creatures, and the vital force that of affording delight 
to all, for none who is without a body as his abode is 
pleased, nor is any one, even if he has a body, pleased 
if he lacks vitality or strength. When a person has 
a body and strength, then only he is pleased, consider¬ 
ing himself exceptionally fortunate, for the §ruti says, 
'It should be youth, a virtuous youth, and studious,' 
etc. (Tai. II. viii. i). Now the results attained by one 
who knows as above are being stated: On him who 

1 'Food' here means the body, which is a modification 
of the food we eat. 
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knows as above all creatures rest, because of his 
knowledge of the virtue of food, and in him all crea¬ 
tures delight, because of his knowledge of the virtue 
of the vital force. 



SECTION XIII 


; snwt qr qw., mwl ^ 
qq%; qq^npi 

q^q > gf SiqfH, q qq II III 

I. (One should meditate upon the vital 
force as) the Uktha (a hymn of praise). The 
vital force is the Uktha, for it raises this uni¬ 
verse. From him who knows as above rises a 
son who is a knower of the vital force, and he 
achieves union with and abode in the same world 
as the Uktha. 

The Uktha —is another meditation. The Uktha 
is a hymn of praise. It is the principal feature of the 
Mahavrata sacrifice (Somayaga). What is that Uktha? 
The vital force is the Uktha. The vital force is chief 
among the organs, as the Uktha is among hymns of 
praise. Hence one should meditate upon the vital 
force as the Uktha. How is the vital force the 
Uktha? This is being explained: For it raises this 
universe; because of this raising it is called the Uktha. 
No lifeless man ever rises. The result of the medita¬ 
tion on it is being stated: From him who knows as 
above rises a son who is a knower of the vital force — 
this is the visible result ; and he achieves union with 
and abode in the same world as the Uktha —^this is the 
invisible result. 

t q^M 
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5'*^**n ; 33 ^ 5lW y^UWf 3^aTW %%8*ira, *1^: 

?i^3?i qi^^a t sraft, q ii H 

2. (One should meditate upon the vital force 
as) the Yajus. The vital force is the Yajus, for 
all these beings are joined with one another if 
there is the vital force. All beings are joined 
for the eminence of him who knows as above,, 
and he achieves union with and abode in the 
same world as the Yajus (vital force). 

One should meditate upon the vital force as the 
Yajus too. The vital force is the Yajus How is the 
vital force the Yajus? For all {these) beings are joined 
with one another if there is the vital force. None has., 
the strength to unite with another unless he has life ; 
hence the vital force is called the Yajus—because it 
joins. The result that accrues to one who knows as 
above is being stated: All beings are joined for the 
eminence of him who knows as above —they try to^ 
make him their chief. And he achieves union with 
and abode in the same world as the Yajus Or the vital 
force. These words have already been explained. 

•, sinift I sgm, sir^ 

^85ini 

^rrer: lU ii 

3. (One should meditate upon the vital 

^ The name of one of the Vedas ; but here it is given a 
figurative meaning. The same with *Stoan* in the next 
paragraph. 
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force as) the Saman. The vital force is the 
Saman, for all these beings are united if there 
is the vital force. For him who knows as above 
all beings are united, and they succeed in bring¬ 
ing about his eminence, and he achieves union 
with and abode in the same world as the Saman. 

One should also meditate upon the vital force as 
the Saman, The vital force is the Saman, How is 
the vital force the Saman? For all beings are united 
if there is the vital force. The vital force is called 
Saman because of this union—causing them to unite. 
For him who knows as above all beings are united, 
and not only that, they succeed in bringing about his 
eminence. The rest is to be explained as before. 

an>ftfit 

II w II flwtipa 

1n5mn.11 

4. (One should meditate upon the vital 
force as) the Ksatra. The vital force is the 
Ksatra, for it is indeed the Ksatra. The vital 
force protects the body from wounds. He who 
knows as above attains this Ksatra (vital force) 
that has no other protector, and achieves union 
with and abode in the same world as the 
Ksatra. 

One should meditate upon the vital force as the 
Ksatra. The vital force is the Ksatra, for it is indeed 
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the Ksatra, as is well known. How? This is being 
explained: Because the vital force protects the body 
from wounds, injuries inflicted with weapons etc., by 
filling them up with new flesh, therefore it is well 
known as the Ksatra, on account of this healing of the 
wounds. The result that accrues to one who knows 
this is being stated: He who knows as above attains 
this Ksatra, or the vital force, that has no other 
protector, is not protected by anything else (Atra). Or 
the word may be 'Ksatra-matra,' as another (the 
Madhyandina) recension has it ; in which case the 
meaning will be, ' Attains identity with the Ksatra, or 
becomes the vital force.' And achieves union with 
and abode in the same world as the Ksatra, 



SECTION XIV 





Iqreqr qrats f^s 

?rra^5iqfe?ftsiqrq?ii lii 

I. 'Bhumi' (the earth), 'Antariksa' (sky) 
and 'Dyaus' (heaven) make eight syllables, and 
the first foot of the Gayatri^ has eight syllables. 
So the above three worlds constitute the first foot 
of the Gayatri. He who knows the first foot of 
the Gayatrl to be such wins as much as there is 
in those three worlds. 


The meditation on Brahmati as possessed of 
different limiting adjuncts such as the heart has been 
stated. Now the meditation on it as possessing the 
limiting adjunct of the Gayatri has to be stated ; hence 
the present section. Gayatri is the chief of the metres. 
It is called Gayatri because, as will be said later on, 
it protects the organs of those who recite it. Other 
metres have not this power. The verse Gayatri is 
identical with the vital force, and the latter is the 


^ Gayatri (or Savitri) is the most sacred verse of the 
Vedas. It reads as follows: Tat saviturvarenyam, bhargo 
devasya dhtmahi, dhiyo yo nah pracodayat —^'We meditate 
on the adorable glory of the radiant sun. May he direct our 
intellect r (R. III. Ixii. lo). There is also a metre called 
Gayatri which has three feet, of eight syllables each. It will 
be seen that the verse Gayatri is in this metre. Sankara 
seems to have both these senses in mind. 
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souP of all metres. The vital force, as has been said, is 
called the Ksatra on account of its protecting the body 
by healing its wounds ; (and Gayatri saves the organs 
of its reciters. So) Gayatri is identical with the vital 
force. Hence the meditation on Gayatri is being 
particularly enjoined. There is another reason. It is 
the cause of the birth of the Brahman as, the noblest 
among the twice-born. From the passage, ‘He created 
the Brahmana through Gayatri, the Ksatriya through 
Iristubh, and the Vai^ya through Jagati' (Va. IV. 3. 
adapted), we know that the second birth^ of the 
Brahmana is due to Gayatri. Therefore it is chief 
among the metres. The passages, ‘The Brahmanas, 
renouncing their desires,' etc. (III. v. i), ‘The 
Brahmanas * speak of (that Immutable),' etc. (III. 
viii. 8), ‘He is a Brahmana' (III. viii. 10), ‘He 
becomes sinless, taintless, free from doubts, and a 
knower of Brahman' (IV. iv. 23), show that a 
Brahmana attains the highest end of his life ; and that 
Brahmanahood is due to his second birth through 
Gayatri. Hence the nature of Gayatri should be 
described. Since the best among the twice-born (the 
Brahmana) who is created by Gayatri is entitled to the 
achievement of his life's ends without any obstruction, 
therefore this achievement is due to Gayatri. Hence 
with a view to enjoining a meditation on it the text 
says: *Bhumi/ 'Antariksa' and 'Dyaus' make eight 
syllables, and the first foot of the Gdyatn has eight 


^ Because it helps their utterance. 

2 At the time of his initiation into the student life with 
the holy thread etc. 

54 
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syllables. The syllable 'Ya' (in the word 'Varenya') 
should be separated to supply the eighth syllable. The 
particles 'ha' and 'vai' indicate some well-known fact. 
So the above three worlds, the earth etc., constitute the 
first foot of the Gdyatn, because both have eight 
syllables. The result accruing to one who knows the 
first foot of the Gayatri consisting of the three worlds 
is as follows: He who knows the first foot of the 
Gdyatn to be such wins as much as there is to be won 
in those three worlds. 

qrqrfW 

q? IR ii 

2 . ‘Rcah,’ Yajumsi' and ‘Samani’* make 
eight syllables, and the second foot of the 
Gayatri has eight syllables. So the above three 
Vedas constitute the second foot of the Gayatri. 
He who knows the second foot of the Gayatri to 
be such wins as much as that treasury of 
knowledge, the three Vedas, has to confer. 

Similarly ‘Rcah,’ 'Yajumsi,' and 'Samani,' the 
syllables of the names of that treasury of knowledge, 
the three Vedas, are also eight in number, and the 
second foot of the Gayatri has likewise eight syllables. 
So the above three Vedas, Rc, Yajus and Saman, 
constitute the second foot of the Gayatri, just because 
both have eight syllables. He who knows the second 


^ The plural forms of the names of the three Vedas. 



5.14.3] BRHADARANYAKA UPANISAD 851 

foot of the Gdyatri to he such, consisting of the three 
Vedas, wins as much as that treasury of knowledge, 
the three Vedas, has to confer as result. 

q?rrr -, e 

snf^ ?nq?[ ^ ; swn^n 

^?f?r q?i q^ksn q qq aq% qj qg«f 
a^dq*^ ; ^ q^firfa ^ iq ; qcl^sn 
^qg ^q 'ra q qpq fi aqfa •, qq |q fsiqr 
q^r^JT aqfa qtsw qa^q qf lu 11 

3. ‘Prana/ ‘Apana’ and 'Vyana'* make 
eight syllables, and the third foot of the Gayatri 
has eight syllables. So the above three forms 
of the vital force constitute the third foot of the 
Gayatri. He who knows the third foot of the 
Gayatri to be such wins all the living beings that 
are in the universe. Now its Turlya, apparently 
visible, supramundane foot is indeed this—the 
sun that shines. ‘Turiya’ means the fourth. 

‘ Apparently visible foot,’ because he is seen, as 
it were. ‘Supramundane,’ because he shines on 
the whole universe as its overlord. He who 
knows the fourth foot of the Gayatri to be such 
shines in the same way with splendour and 
fame. 


1 This word must be split so as to make three syllables. 
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Similarly 'Prana/ 'Apdna^ and 'Vydna/ these 
names of the vital force etc., have also eight syllables, 
and they constitute the third foot of the Gdyatri. He 
who knows the third foot of the Gayatrl to be such 
wins all the living beings that are in the universe. The 
Gayatri, as consisting of words, has only three feet. 
Now its fourth foot, which is the import of the verse, 
is being described: Now the Turly a apparently visible, 
supramundane foot of that Gayatri is indeed this, viz. 
the sun that shines. The Sruti itself explains the 
meaning of the words in the above passage. The 
word 'Turlya means what is generally known as the 
fourth. What is the meaning of the words 'apparently 
visible foot*? This is being answered: Because he, 
the being who is in the solar orb, is seen, as it were ; 
hence he is so described. What is the meaning of the 
word 'supramundane*? This is being explained: 
Because he, this being in the solar orb, shines on the 
whole universe as its overlord. The word 'Rajas' 
means the universe produced out of Rajas, or activity. 
The word 'upari' (lit. above) has been repeated twice 
to indicate his suzerainty over the whole universe. It 
may be urged that since the word 'whole' serves that 
purpose, it is useless to repeat the word 'upari.' The 
answer to this is that it is all right, because the word 
'whole' may be taken to refer only to those worlds 
above which the sun is observed to shine, and the 
repetition of the word 'upari' removes this possibility. 
As another Sruti says, 'He rules the worlds that are 
beyond the sun and commands the enjoyments of the 
gods as weir (Ch. I. vi, 8). Therefore the repetition 
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serves to include all. As the sun shines with splendour, 
in the form of suzerainty and fame, so he who knows 
the fourth, apparently visible foot of the Gdyatri to he 
such shines with splendour and fame. 

^ ^ r** t r\*v -^ c fv 

cjw 

«i^«rnT; cTc^ ^ nfafgaq:; snofr ^ , 

5fcsn^ uldfgdH, ?3c!lT^?T •, 

n^ferr •, ht |qT nqi^ ; anm 
^ w:, ; 5RI5[qtelt SIW ; 

qriiqw Q?^q ^ ^ qwr spgni 

?req aroiT^nq^ 11«11 

4. That Gayatri rests on this fourth, appar¬ 
ently visible, supramundane foot. That again 
rests on truth. The eye is truth, for the eye is 
indeed truth. Therefore if even to-day two 
persons come disputing, one saying, T saw it,' 
and another, T heard of it,' we believe him only 
who says, T saw it.’ That truth rests on 
strength. The vital force is strength. (Hence) 
truth rests on the vital force. Therefore they 
say strength is more powerful than truth. Thus 
the Gayatri rests on the vital force within the 
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body. That Gayatri saved the Gayas. The 
organs are the Gayas; so it saved the organs. 
Now, because it saved the organs, therefore it is 
called the Gayatri. The Savitri that the teacher 
communicates to the pupil is no other than this. 
It saves the organs of him to whom it is com¬ 
municated. 

That Gayatri with three feet which has been 
described, which comprises the three worlds, the three 
Vedas and the vital force, rests on this fourth, 
apparently visible, supramundane foot, because the 
sun is the essence of the gross and subtle universe. 
Things deprived of their essence become lifeless and 
unstable, as wood and so forth are when their pith is 
burnt. So the three-footed Gayatri, consisting of the 
gross and subtle universe, rests with its three feet on 
the sun. That fourth foot (the sun) again rests on 
truth. What is that truth? The eye is truth. How? 
For the eye is indeed truth —it is a well-known fact. 
How? Therefore if even to-day two persons come 
disputing, giving contradictory accounts, one saying, 
saw it,* and another, *1 heard of it —^the thing is not 
as you saw it,' of the two we believe him only who 
says, T saw it,' and not him who says, T heard of it.' 
What a man hears of may sometimes be false, but not 
what he sees with his own eyes. So we do not believe 
the man who says, T heard of it.* Therefore the eye, 
being the means of the demonstration of truth, is truth. 
That is to say, the fourth foot of the Gayatri with the 
other three feet rests on the eye. It has also been 
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stated: 'On what does that sun rest?—On the eye' 
(III. ix. 20). 

That truth which is the support of the fourth foot 
of the Gayatri rests on strength. What is that strength? 
The vital force is strength. Truth rests on that strength 
or the vital force. So it has been stated that every¬ 
thing is pervaded by the Sutra (III. vii. 2). Since 
truth rests on strength, therefore they say strength is 
more powerful than truth. It is also a well-known fact 
that a thing which supports another is more powerful 
than the latter. We never see anything weak being the 
support of a stronger thing. Thus, in the above- 
mentioned way, the Gayatri rests on the vital force 
within the body. Tha| Gayatri is the vital force; hence 
the universe rests on the Gayatri. The Gayatri is that 
vital force in which all the gods, all the Vedas, and 
rites together with their results are unified. So, as the 
vital force, it is the self, as it were, of the universe. 
That Gayatri saved the Gay as. What arc they? The 
organs such as that of speech are the Gay as, for they 
produce sound.^ So it saved the organs. Because it 
saved the organs (of the priests using them), therefore 
it is called the Gayatri ; owing to this saving of the 
organs it came to be known as the Gayatri. The 
Sdvitri or hymn to the sun that the teacher communi¬ 
cates —first a quarter of it, then half, and finally the 
whole— to the pupil, after investing him with the holy 
thread at the age of eight, is no other than this Gayatri, 
which is identical with the vital force, and is the self, 

1 This is primarily true of the vocal organ, but the whole 
group is named after it. 
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as it were, of the universe. What the child receives 
from him is now explained here. It saves the organs 
of him, the child, to whom it is communicated, from 
falling into hell and other dire fates. 

ar taiiiife •, qi » T j| q [ , 

a g wuggfl 1% a asarr 

f srr Ji^nasrfa, ala 

agH M ai 11 H 

5. Some communicate (to the pupil) the 
Savitri that is Anustubh (saying), 'Speech is 
anustubh; we shall impart that to him.' One 
should not do like that. One should communi¬ 
cate that Savitri which is the Gayatri. Even if 
a man who knows as above accepts too much as 
gift, as it were, it is not (enough) for even one 
foot of the Gayatri. 

Some, the followers of certain recensions of the 
Vedas, communicate to the initiated pupil the Savitri 
that is produced from, or composed in, the metre called 
Anustubh. Their intention is being stated: They say, 
^Speech is Anustubh, and it is also Sarasvati in the 
body. We shall impart that speech—Sarasvati— to the 
boy.’ One should not do, or know, like that. What 
they say is totally wrong. What then should one do? 
One should communicate that Savitri which is the 
Gayatri, Why? Because it has already been said 
that the Gayatri is the vital force. If the child is 
taught about the vital force, he will be automatically 
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taught about speech, and Sarasvati, and the other 
organs as well. Having stated this incidentally, the 
text goes on to praise the knower of the Gayatri: Even 
if a man who knows as above accepts too much as 
gift, as it were —really there is no such thing as too 
much for him, for he is identified with the universe— it, 
the whole amount of gift received, is not enough for 
even one foot of the Gayatri, 

q^TcgJtTcr ; 3m 

srrfor 

; smrmr ^ q? qd?3iT 

^ qq crqfe, Iq fsr g: «mTqm1gr- 

^ 11 

6 . He who accepts these three worlds replete 
(with wealth), will be receiving (the results of 
knowing) only the first foot of the Gayatri. He 
who accepts as much as this treasury of knowl¬ 
edge, the Vedas, (has to confer), will receive (the 
results of knowing) only its second foot. And 
he who accepts as much as (is covered by) all 
living beings, will receive (the results of know¬ 
ing) only its third foot. While it? fourth, appar¬ 
ently visible, supramundane foot—the sun that 
shines—is not to be counterbalanced by any 
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gift received. Indeed how could any one accept 
so much as gift? 

He, that knower of the Gayatri, who accepts these 
three worlds, the earth etc., replete with wealth such 
as cattle and horses, will be receiving only the first 
foot of the Gdyatri, which has been explained. That 
acceptance will counterbalance the results of knowing 
only its first foot, but will not produce any additional 
sin. He who accepts as much as this treasury of 
knowledge, the Vedas, (has to confer), will receive only 
its second foot. It will set off the results of knowing 
only its second foot. Similarly he who accepts as much 
as (is covered by) all living beings, will receive only its 
third foot. It will match the results of knowing only 
its third foot. All this is said merely as a supposition. 
Should any one accept gifts equivalent even to all the 
three feet, it will wipe out the results of knowing only 
those three feet, but cannot lead to a new fault. Of 
course there is no such donor or recipient ; it is 
imagined only to extol the knowledge of the Gayatri. 
Supposing such a donor and recipient were available, 
this acceptance of gifts would not be considered a fault. 
Why? Because there would still be left the knowledge 
of the fourth foot of the Gayatri, which is among the 
highest achievements of a man. This is pointed out 
by the text: While its fourth, apparently visible, 
supramundane foot—the sun that shines—is not to be 
counterbalanced by any gift received, as the other three 
feet mentioned above are. Even these three are not to 
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be thus counterbalanced. All this has been said as a 
mere hypothetical proposition. Indeed how could any 
one accept so much as gift —equivalent to the three- 
worlds, and so on? Hence the Gayatri should be 
meditated upon in this (entire) form. 

ggwraq^fe, fr if q?rlr 1 
qffq qdn»^; m snq^; q ik^qicr, 

3I?nq^^ qrwt m qr—q ^ 

q»Tq: qw qqgqf^^—sifqf: qiq%% 

qr II H 

7. Its salutation: ‘O Gayatri, thou art one¬ 
footed, two-footed, three-footed and four-footed,, 
and tliou art without any feet, for thou art un¬ 
attainable. Salutation to thee, the fourth, appar¬ 
ently visible, supramundane foot! May the 
enemy never attain his object! ’ (Should the 
knower of the Gayatri) bear hatred towards any¬ 
body, (he should) either (use this Mantra): 

‘ Such and such—may his desired object never 
flourish!'—^in which case that object of the 
person against whom he thus salutes the Gayatri, 
never flourishes—or (he may say), 'May I attain 
that (cherished object) of his !’ 

Its salutation, the salutation of the Gayatri— 
literally, the word 'Upasthana' means going near and 
sta3ang, or saluting—with the following sacred formula: 
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*0 Gdyatri, thou art one-footed, with the three worlds 
as thy first foot, two-footed, with the three Vedas as 
thy second foot, three-footed, with the three forms of 
the vital force as thy third foot, and four-footed, with 
the sun as thy fourth foot. Thus thou art attained or 
known by the meditating aspirants. Beyond that 
thou art without any feet, in thy own supreme, un¬ 
conditioned form. Thou hast no foot (Pada), that is, 
means of attainment, for thou art unattainable, being 
the Self described as 'Not this, not this.' Hence 
salutation to thee, the fourth, apparently visible, supra- 
mundane foot —in thy relative aspect! May the enemy, 
the evil that stands in the way of my realisation of thee, 
never attain his object, of obstructing this realisation! 
The word 'iti' marks the close of the sacred formula. 
Should the knower of the Gayatri himself bear hatred 
towards anybody, he should either use the following 
sacred formula against him in his salutation to the 
Gayatri: 'Such and such —naming him— may his, 

Devadatta’s, desired object never flourish !—in which 
case that object of the person, Devadatta, against 
whom he thus salutes the Gdyatri, never flourishes. 
Or he may salute the Gayatri saying, 'May I attain 
that cherished object of Devadatta.' Of the three 
Mantras given above—'May the enemy never attain,' 
etc.—anyone may be used at option according to the 
intention of the aspirant. 

3^ ITPn; 5I5JIWI 
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ac’ET^ra || <i || 

^9^ srisinni^il 

8 . On this Janaka, Emperor of Videha, is 
said to have told Budila, the son of Asvatarasva, 
'Well, yon gave yourself out as a knower of the 
Gayatri; then why, alas, are you carrying (me) 
as an elephant?’ He replied, 'Because I did not 
know its mouth, 0 Emperor.’ 'Fire is its 
mouth. Even if they put a large quantity of 
fuel into the fire, it is all burnt up. Similarly, 
even if one who knows as above commits a great 
many sins, he consumes them all and becomes 
pure, cleansed, undecaying and immortal.’ 

In order to enjoin the mouth of the Gayatri a 
eulogistic story is being narrated in this paragraph.— 
The particles *ha’ and ‘vai' refer to a past incident.— 
On this subject of the knowledge of the Gayatri, 
Janaka, Emperor of Videha, is said to have told 
Budila, the son of Asvatarasva, 'Well, you gave your¬ 
self out as a knower of the Gayatri —said you were one 
—then why are you acting contrary to that statement? 
If you really were a knower of the Gayatri, then why, 
alas, as a result of your sin in accepting gifts, are you 
carrying (me) as an elephant ?' —The adverb 'nu' 
indicates deliberation.—Thus reminded by the 
Emperor, he replied, 'Because 1 did not know its 
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mouth, 0 Emperor. My knowledge of the Gayatri, 
being deficient in one part, has been fruitless.' (The 
Emperor said), 'Listen then, pire is its mouth. Even 
if they, common people, put a large quantity of fuel 
into the fire, it, that fuel, is all burnt up. Similarly, 
even if one who knows as above, that fire is the mouth 
of the Gayatri—^who himself is identified with the 
Gayatri and has fire as his mouth— commits a great 
many sins such as those due to the acceptance of gifts 
etc., he consumes all those sins and becomes pure like 
the fire, cleansed of those sins due to the acceptance 
of gifts etc., undecaying and immortal/ because he is 
identified with the Gayatri. 



SECTION XV 


qraor i 

HcT ^ 4 Hc< 4 vmk i 

UTiTTq??! 5^ CiprtS!: | 
53^5 ^sr:; 5?i «h5'4TOT5ff ?i% i 

?fts^»ra«155^: j=Ttspr%? 1 

¥wn??r j[id«:*^ 1 

!S» sK5i^ w?: w, 5f3t ^ ^ I 

qgqr^ f^tq. I 



jjj^r ^ qtra:^ II ^ 11 

ff^ qjifV gT5rirq[ 11 cf^ qgtffts«qw: 11 

I. The face (nature) of Satya (Brahman) 
is hidden (as it were) with a golden vessel. 
O Pusan (nourisher of the world—the sun), 
remove it, so that I, whose reality is Satya, 
may see (the face). O Pusan, 0 solitary Rsi 
(seer or traveller), O Yama (controller), 0 Surya 
(sun), O son of Prajapati (God or Hiranya- 
garbha), take away thy rays, curb thy bright¬ 
ness. I wish to behold that most benignant 
form of thine. I myself am that person; and 
I am immortal. (VVhen my body falls) may 
my vital force return to the air (cosmic force), 
and this body too, reduced to ashes, (go to the 



864 


BRHADARANYAKA UPANISAD 


[5.I5-I 


earth) ! O Fire, who art the syllable 'Om,' O 
Deity of deliberations, recollect, recollect all that 
I have done, 0 Deity of deliberations, recollect, 
recollect all that I have done. O Fire, lead us 
along the good way towards our riches (deserts). 
O Lord, thou knowest everybody's mental 
states; remove the wily evil from us. We utter 
repeated salutations to thee.^ 

The man who has combined meditation with rites 
is praying to the sun in his dying moments. This is 
topical too, for the sun is the fourth foot of the 
Gayatri, and the salutation to him is under considera¬ 
tion ; hence he is being prayed to. The face, or real 
nature, of Satya, or the Satya-Brahman, is hidden, as 
it were, with a golden or shining vessel, the solar orb, 
as something held dear is kept hidden with a vessel. 
'Hidden,' because no one whose mind is not concen¬ 
trated can see it. O Pusan —the sun is so called 
because he nourishes the world— remove it, that vessel 
serving as a cover, as it were, because of its obstruct¬ 
ing vision, i.e. remove the cause of obstruction to the 
vision, so that I, whose reality is Satya (Satya- 
Brahman), in other words, who am identical with thee, 
may see (the face). The names Pusan etc. are for 
addressing the sun. O solitary Rsi, or seer, because 
of his vision, for he is the soul of the universe and as 
the eye sees everything. Or the word may mean 'O 
solitary traveller,' for the Sruti says, 'The sun roams 
alone' (Tai. S. VII, iv. xviii. i). O Yama (controller), 

1 These verses form the last four verses of the I^avasya 
Upan^ad also. 
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for the control of the whole world is due to thee, 
O Surya, literally, one who efficiently directs the 
liquids, or his rays, or the vital force or intellect of all 
beings. O son of Prajdpati or God, who is the Lord 
of all beings, or of Hiranyagarbha. Take away thy 
rays, curb thy brightness, so that I may see thee ; for 
I cannot see thee as thou art, being blinded by thy 
dazzling light, as one cannot see things when it 
lightens. Hence withdraw^ thy radiance. 1 wish to 
heho.ld that most benignant form of thine. ‘I wish* 
should be changed into 'we wish.* I myself am that 
person whose limbs are the syllables of the Vyahrtis, 
'Bhur* (earth), 'Bhuvar* (sky) and 'Svar* (heaven), 
called 'person* (Purusa) because of his having the 
form of a man. 'Ahar* (day) and 'Aham* (I) have 
been mentioned (V. v. 3, 4) as the secret names of the 
being in the sun and the being in the eye respectively 
(who are identical). That is referred to here. And I 
am immortal. The word 'immortal* should be thus 
construed. When my body falls—while I am immortal 
and identified with the Satya-Brahman—may my vital 
force in the body return to the external air (cosmic 
force). Similarly, may the other deities return to their 
respective sources. And this body too^ being reduced 
to ashes, go to the earth! 

Now he is praying to the deity. Fire, who is identi¬ 
fied with his deliberations and presides over the mind; 
0 Fire, who art the syllable 'Om' —the words 'Om* 
and 'Krato* are both used here as vocatives—for 'Om' 
is his symbol, 0 Deity of deliberations, being identified 

55 



866 


BRHADARANYAKA UPANI^AD (5.15 i 


with the mind, recollect what is to be recollected, for 
a desirable goal is attained through thy recollection at 
the time of death ; hence I pray to thee: Recollect 
all that I have done. The repetition is expressive of 
earnestness. Also, 0 Fire, lead us along the good way 
towards our riches, -i.e. for receiving the fruits of our 
work ; not along the southern, dark way that leads to 
return, but along the good, bright way. 0 Lord, thou 
knowest everybody's mental states. Remove all the 
wily evil from us. Freed from it through thy grace, 
we shall go along the northern way. But we are 
unable to serve thee ; we .only utter repeated salutations 
to thee. That is to say, we shall serve thee through 
the utterance of salutations, for we are too weak to do 
anything else. 



CHAPTER VI 

SECTION I 


5?jg«l !^8« 

55^ ; STToft # ^gsr •, ^jga wgsT 

^RT 3iisr%, 5r ^ ^ II ^ « 

I. Om. He who knows that which is the 
oldest and greatest, becomes the oldest and 
greatest among his relatives. The vital force is 
indeed the oldest and greatest.^ He who knows 
it to be such becomes the oldest and greatest 
among his relatives as well as among those of 
whom he wants to be such. 

It has been stated that Gayatri is the vital force. 
But why is Gayatri the vital force, and not the organs 
such as that of speech? Because the vital force is 
the oldest and greatest, which the organs are not. 
How is it the oldest and greatest? The present section 
is introduced to settle this point. Or, meditation on 
the vital force alone as the 'Uktha,' 'Yajus,’ 'Saman,' 
^Ksatra,' etc., has been described, although there are 
other things such as the eye. The present section gives 
only the reason, which is its connection with the pre¬ 
ceding chapter, on account of its immediate sequence. 
But this section is not a part of that chapter. These 

1 The same topic also occurs in the first two sections of 
the fifth chapter of the Chandogya Upani§ad. 
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two chapters being of the nature of a supplement, such 
meditations on the vital force, with specific results of 
their own, as have not been mentioned before, have to 
be described ; this is what the Sruti intends to do. 

He who knows that which is the oldest and 
greatest, i.e. has the attributes of priority in age and 
greatness—what it is will be presently mentioned—- 
surely becomes the oldest and greatest among his 
relatives. The particles 'ha' and 'vai' are emphatic. 
The pupil, tempted by this mention of the result, 
is eager to put his question, when the teacher says 
to him: The vital force is indeed the oldest and 
greatest. But how is one to know that it is such, since 
at conception all the organs (of the embryo) are equally 
connected with the formative elements contributed by 
the parents? The answer is that nevertheless the seed, 
if lifeless, will not develop ; which means that the vital 
force begins to function earlier than the eye and other 
organs ; hence it is the oldest in age. Besides, the vital 
force goes on fostering the embryo from the moment of 
conception, and it is only after it (the vital force) has 
begun to function that the eye and other organs begin 
their work. Hence the vital force is legitimately the 
oldest of the organs. But one may be the oldest 
member in a family without being the greatest, be¬ 
cause of his lack of good qualities ; and the second, or 
the youngest member may be the greatest by reason of 
his superior qualities, but not the oldest. Not so, how¬ 
ever, with the vital force. It is indeed the oldest and 
greatest. How is it known to be the greatest ? It will 
be shown through the ensuing conversation. In any 
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case, ke who knows, or meditates upon, the vital force 
as the oldest and greatest, becomes the oldest and 
greatest among his relatives, by virtue of meditation 
on a thing that is oldest and greatest, as well as among 
those other than his relatives, of whom he wants to be 
the oldest and greatest. The man who meditates upon 
the vital force as the oldest and greatest attains this 
result. It may be questioned how a person can be the 
oldest at will, since it depends on age. But the answer 
is that there is nothing wrong in it, since 'being the 
oldest' here means functioning (before the rest) as the 
vital force does. 

f I gfest ^ 

«r%8T-, wft gf ii«iT 

NIIHII 

2 . He who knows the Vasistha (that which 
best helps to dwell or cover) becomes the Vasistha 
among his relatives. The organ of speech is 
indeed the Vasistha. He who knows it as such 
becomes the Vasistha among his relatives as well 
as among those of whom he wants to be such. 

He who knows the Vasistha becomes the Vasistha 
among his relatives. The result is according to the 
meditation. He also becomes the Vasistha among 
those other than his relatives, of whom he wants to he 
the Vasistha. Then please tell me what this Vasistha 
is/ The organ of speech is indeed the Vasistha. The 
derivative meaning of the word is 'that which helps 
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one to dwell, or covers one splendidly.' For people 
who have the gift of speech become rich and live in 
splendour ; or the word may be derived from the root 
'Vas,' meaning ‘to cover,' for speakers overcome others 
through their eloquence. Hence by realising the organ 
of'speech as the Vasistha one becomes such. The 
result is in accordance with the realisation. 

^if g ^ 

a%fes% ^ ?i tiisr ^ ii^H 

3. He who knows Pratistha (that which has 
steadiness) lives steadily in difficult as well as 
smooth places and times. The eye indeed is 
Pratistha, for through the eye one lives steadily 
in difficult as well as smooth places and times. 
He who knows it as such lives steadily in difficult 
as well as smooth places and times. 

He who knows Pratistha, that which has the 
attribute of steadiness—lit. that by means of which one 
lives steadily—has this result: He lives steadily in 
smooth places and times, as also in difficuU or in¬ 
accessible places and difficult times such as those of 
famine. Tf it is so, please tell me what that Pratistha 
is.' The eye indeed is Pratistha. How? For by 
seeing them through the eye one lives steadily in 
difficult as well as smooth places and times. Hence 
the results are quite appropriate: He who knows it as 
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such lives steadily in difficult as well as smooth places 
and times. 

1 I? ^ if wjf ; 

ahr # aq?i:, sft$ ^ %e[T a 

gTW «i WIT wiwlr IT %af II a II 

4. He who knows Sampad (prosperity) 
attains whatever object he desires. The ear 
indeed is Sampad, for all these Vedas are 
acquired when one has the ear (intact). He who 
knows it to be such attains whatever object he 
desires. 

He who knows Sampad, that which has the attri¬ 
bute of prosperity, gets this result: He attains what¬ 
ever object he desires. But what is it that has got 
this attribute? The ear indeed is Sampad. How is 
the ear endowed with this attribute? For all Vedas are 
acquired when one has the ear, because only one who 
has the organ of hearing can study them, and objects 
of desire depend on the performance of rites that are 
enjoined by the Vedas. Therefore the ear is possessed 
of .prosperity. Hence the result is in accordance with 
the meditation: He who knows it to he such attains 
whatever object he desires. 

TTir%, arnretsf 

SRIsnU •, JT^ W airil?RH; aiTiTcR 

WUcPf 3RTSlf, q iTif H 'Ml 

5. He who knows the abode becomes the 
abode of his relatives as well as of (other) people. 
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The Manas indeed is the abode. He who knows 
it to be such becomes the abode of his relatives 
as well as of (other) people. 

He who knows the abode becomes the abode of 
his relatives as well as of other people. What is that 
abode? The Manas indeed is the abode of the organs 
and objects. The latter become objects of enjoyment 
for the self only when they get an abode in the Manas ; 
and the organs start and stop their work in accordance 
with the deliberations of the Manas. Hence it is the 
abode of the organs. Therefore the results are accord¬ 
ing to the meditation: He who knows it to be such 
becomes the abode of his relatives as well as of (other) 
people. 

t snn%:; Sirrah f snwr qgfirl ^11 ^ II 

6 . He who knows Prajati (that which has 
the attribute of generation) is enriched with 
children and animals. The seed (organ) has 
this attribute. He who knows it to be such is 
enriched with children and animals. 

He who knows Prajati is enriched with children 
and animals. The seed has this attribute ; the word 
'seed' refers to the organ of generation. The result is 
in keeping with the meditation: He who knows it to 
be such is enriched with children and animals. 

^ ^ sinirr m , 

qfeg 1% II ^ II 
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7. These organs, disputing over their 
respective greatness, went to Brahman and 
said to him, 'Which of us is the Vasistha?' 
He said, That one of you will be the Vasistha, 
who departing from among yourselves, people 
consider this body far more wretched.' 

These organs, that of speech and the rest, dis¬ 
puting over —^lit. giving contradictory accounts of— 
their respective greatness, each claiming that it was 
the greatest, went 'to Brahman, or Prajapati denoted 
by the word 'Brahman,' and said to him, ' Which of 
us is the Vasistha, —(best) lives and overcomes others?' 
He, Brahman, being asked by them, said, *That one 
of you will be the Vasistha, who departing from the 
body from among yourselves, people consider this body 
far more wretched than before'—for the body, being 
an aggregate of many impure things, is wretched even 
while a person is alive ; it will be more so then. This 
is said for creating a feeling of disgust in us. Prajapati, 
although he knew it, did not say, This is the Vasistha,' 
to avoid offending the rest. 
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8 . The organ of speech went out. After 
staying a whole year out it came back and said, 
‘How did you manage to live without me?" 
They said, ‘We lived just as dumb people do, 
without speaking through the organ of speech, 
but living through the vital force, seeing through 
the eye, hearing through the ear, knowing 
through the mind and having children through 
the organ of generation." So the organ of speech 
entered. 

Being thus addressed by Brahman, the organs 
went out one by one to try their power. Of them the 
organ of speech went out of the body first. Then after 
staying a ivhole year out it came back and said, 'Horn 
did you manage to live without met' Thus addressed, 
they said, *We lived just as in the world dumb people 
do, imihout speaking through the organ of speech, (put 
living, doing the vital function, through the vital force, 
seeing, doing the function of vision, through the eye, 
similarly, hearing through the ear^ knowing, consider¬ 
ing what should or should not be done, and so on, 
through the mind and having children through the 
organ of generation/ Being thus answered by the 
organs, the organ of speech, realising that it was not 
the Vasistha in the body, entered. 

S5^ •, It *roT?'»iT 

annser: snoisT, arar, wtva, 
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H!raT, wiwwi ^rar, ; 

srf^ f *9^: 11^ II 

9. The eye went out. After staying a whole 
year out it came back and said, ‘How did you 
manage to live without me?’ They said, ‘We 
lived just as blind people do, without seeing 
through the eye, but living through the vital 
force, speaking through the organ of speech, 
hearing through the ear, knowing through the 
mind and having children through the organ of 
generation.' So the eye entered. 

^ «i;sro- 

snop^: siraTsr, 

>0 

Jisrerr, sRrramsn >aeT, v 

f II i| 

10. The ear went out. After staying a 
whole year out it came back and said, ‘How 
did you manage to live without me?’ They 
said, ‘We lived just as deaf people do, without 
hearing through the ear, but living through the 
vital force, speaking through the organ of 
speech, seeing through the eye, knowing through 
the mind and having children through the organ 
of generation.’ So the ear entered. 



fi/o B^HADARAVYAKA UPANI^AD £6.1. II 

sinJT??r: JiT^sr, ^rtt, q!pp?w^, 

snirauRr ; 

sif^?r 5 *R: II U II 

11. The mind went out. After staying a 
whole year out it came back and said, ‘ How 
did you manage to live without me?’ They 
said, ‘We lived just as idiots do, without know¬ 
ing through the mind, but living through the 
vital force, speaking through the organ of 
speech, seeing through the eye, hearing through 
the ear and having children through the organ 
of generation.’ So the mind entered. 

sftwiT»Tc?Ttqr«I, «B«m- 

^ iflqr sbrtpt- 

flHi ^?refT, sTRiR: nr^, qrar, 

nfttan u tsi: II V< II 

12 . The organ of generation went out. 
After staying a whole year out it came back and 
said, ‘ How did you manage to live without me?’ 
They said, ‘ We lived just as eunuchs do, with¬ 
out having children through the organ of genera¬ 
tion, but living through the vital force, speaking 
through the organ of speech, seeing through the 
eye, hearing through the ear and knowing 
through the mind.' So the organ of generation 
entered. 
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Likewise the eye went out, etc. All this is to be 
explained as before. The ear, the mind, the organ of 
generation. 


m 5 stTur g'ciKfewlwrnr 

nr ^ sOiqjjiiifd ^ 

5R4t Jl II II 

13. Then as the vital force was about to go 
out, it uprooted those organs just as a great, 
fine horse from Sind pulls out the pegs to which 
his feet are tied. They said, ‘ Please do not go 
out, sir, we cannot live without you,' "Then 
give me tribute.' "All right.' 


Then as the vital force was about to go out, the 
vocal and other organs were immediately dislodged 
from their places. This is being illustrated by an 
example: It uprooted those organs from their places, 
just as in life a great, large-sized fine, noble-featured, 
horse from Sind, the place of his origin, simultaneously 
pulls out the pegs to which his feet are tied, when the 
rider mounts on him to test him. They, the organ of 
speech etc., said, * Please do not go out, sir, for we 
cannot live without you/ (The vital force said:) Tf 
you have thus understood my eminence, then, as I 
am the chief here, give me tribute/ This conversation 
among the organs is an imaginaiy one devised to teach 
how a wise man should test the greatness of his peers. 
It is thus that a wise man finds out who is the greatest 
among them. That mode of testing is presented in the 
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form of a conversation ; for otherwise it is absurd to 
think that each one of the organs, which work together, 
iCan actually go out by turns for the space of a year, 
and so on. Therefore, only the wise man who wants 
"to know, for purposes of meditation, which is the 
greatest of the organs, reasons in this way. The 
organs, when demanded tribute, agreed saying, 'All 
right/ 

«I5T gf eg sftsrqt gar 

Jiragsw^ esr g^rqgsnratfg gg: 5 gar srarfe- 

cfei ^ •, 5 wgt ^ fip 

gm •, g%f sa^g ag ipftwi sg uSsgg- 
, arrgt grer •, g a gi g^gig^S 
ggfg, grgg g gg^ga’J^w ; 

gfaar^: gfegga gramf^, g^grar- 

$g?^ 111« 11 

gggg^mg^ii 

14. The organ of speech said, ‘ That attri¬ 
bute of the Vasistha which I have is yours.’ The 
eye: ' That attribute of steadiness which I have 

is yours.’ The ear: ‘That attribute of pros¬ 
perity which I have is yours.’ The mind: 

‘ That attribute of abode which I have is yours.’ 
The organ of generation: ‘ That attribute of 

.generation which I have is yours.' (The vital 
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force said:) ' Then what will be my food and 

my dress?' (The organs said:) 'Whatever is 
(known as) food, including dogs, worms, insects 
and moths, is your food, and water your dress/ 
He who knows the food of the vital force to be 
such, never happens to eat anything that is not 
food, or to accept anything that is not food. 
'Iherefore wise men who are versed in the Vedas 
sip a little water just before and after eating. 
They regard it as removing the nakedness of the 
vital force. 

The organ of speech came forward first to offer 
the tribute and said, 'That attribute of the Vasistha 
which I have is yours. With that you are the 
Vasistha.' The eye: 'That attribute of steadiness 
which I have is yours. You are that steadiness.' The 
rest is similar. The other organs gave one by one 
their attributes of prosperity, abode and generation. 
(the vital force said:) Tf it is so, you have hand¬ 
somely paid me tribute. Now tell me, endowed with 
such attributes that I am, what will be my food and 
my dressV The others said, 'Whatever is known in 
the world as food, including dogs, worms, insects and 
moths —whatever is food for dogs etc., and with that 
every food that is eaten by other creatures— is all your 
food.' We are here enjoined to look upon everything 
as the food of the vital force. 

Some say that he who knows the food of the vital 
force can eat anything with impunity. This is wrong, 
for it has been forbidden by other scriptures. 
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Objection: May this not be an alternative to 
them?' 

Reply: No, for this is not an injunction in 

favour of promiscuous eating. The passage, 'He never 
happens to eat anything that is not food,' is merely a 
eulogy on the meditation enjoined about regarding 
everything as the food of the vital force, for it should 
be treated as a part of that injunction. It has no 
power to contradict what has been enjoined by other 
scriptures, for it has quite a different meaning (viz. to 
extol the above meditation). What is sought to be 
enjoined here is the idea that everything is the food of 
the vital force, not that one should eat everything. 
Your assumption that the eating of everything is 
allowable is totally false, for there is no authority to 
support it. 

Objection: The man who knows about the food 
of the vital force is identified with the latter, and as 
such everything can be regarded as his food ; hence the 
eating of everything is surely allowable in his case. 

Reply: No, for anything and everything cannot 
be one's food. It is true that this sage is identified 
with the vital force, but he possesses a body through 
which he has attained his knowledge, and the eating 
of every kind of food such as those of worms, insects 
and gods is incongruous with it.^ Hence it is meaning- 

1 Meaning that ordinary people must abide by that 
restriction, but he who knows the food of the vital force 
may eat anythmg. 

2 Nobody can possibly want to eat anything and every¬ 
thing. 
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less to declare in that connection that the eating of all 
sorts of food is free from blame, for the blame in 
question would never arise. 

Objection : But as identified with the vital force, 
he does eat the food of even wonns, insects, etc. 

Reply : True, but there is no scriptural prohibi¬ 
tion regarding it. So it would be quite in order, like 
the Palana flower {Butea Frondosa), which is naturally 
red. Hence it would be meaningless to say that he is 
allowed to eat everything as the vital force, for the 
eating of everything would not in that case amount 
to a blame. But the prohibition is with regard to the 
sage in relation to a particular body, and no exception 
has been made in his favour. Therefore he will cer¬ 
tainly incur blame if he transgresses that prohibition, 
for the passage, ‘He never happens to eat anything 
that is not food,* has a different meaning. 

Moreover, the meditation on everything as the 
food of the vital force is being enjoined here not for 
the vital force as associated with the body of a Brah- 
mana etc., but for the vital force in general. Just as, 
although everything may be food for the vital force in 
a general way, some kind of food helps to sustain the 
life of certain creatures, as poison does for the worm 
born in it, but it would do palpable harm in the form 
of death etc. to others in spite of its being the food of 
the vital force, similarly, although everything is food 
for the vital force, yet, if it eats forbidden food while 
associated with the body of a Brahmana etc., it will 
certainly incur blame. Therefore it is entirely mis- 

56 
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leading to think that the eating of forbidden food is 
harmless. 

"And water that is drunk will stand for your 
dress/ Here too we are enjoined to look upon water 
as the dress of the vital force. It cannot of course be 
used as dress. Therefore the natural act of drinking 
water should be meditated upon as dressing the vital 
force. He who knows the food of the vital force to 
be such —that everything is its food— never happens to 
eat anything that is not food. Even if he eats some¬ 
thing that should not be eaten, that too becomes regular 
food, and he is not touched by the blame due to it. 
It is a eulogy on this meditation, as we have said. 
Similarly he never happens to accept anything that is 
not food. Even if he accepts something that is for¬ 
bidden, an elephant, for example, that too becomes the 
kind of food that it is allowable to accept. There too 
he is not touched by the blame of accepting something 
that is unacceptable—which is also said by way of 
eulogy. The result of the meditation, however, is 
identification with the vital force, for what has just 
been stated is not meant to be a result of the medita¬ 
tion, but simply a eulogy on it. 

Objection : Why should not this itself be the 
result ? 

Reply : It cannot, for he who sees the vital force 
as his own self attains identity with it as its result. 
And since he is identified with the vital force, and 
has thus beco^le the self, of all, even a forbidden food; 
becomes allowable food ; similarly even unacceptable, 
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gifts become acceptable. This is a eulogy^ on the 
meditation, taking the acts just as they occur in life. 
Hence that passage has not the force of an injunction 
directed to a definite result. 

Since water is the dress of the vital force, there¬ 
fore wise men, Brahmanas, who are versed in the 
Vedas sip a little water just before and after eating. 
What do they mean by it? This is being stated: They 
regard it as removing the nakedness of the vital force. 
It is a fact that a person giving a dress to another 
thinks that he is removing the nakedness of the latter ; 
and it has already been said that water is the dress of 
the vital force. The passage means that while drinking 
water one should think that one is giving a dress to 
the vital force. 

Objection : But a person sips water just before 
and after meals with the object of purification. If 
that also means Removing the nakedness of the vital 
force, the act of sipping would have a double effect. 
But one and the same act of sipping should not have a 
double effect. If it is for purification, it is not for 
dressing the vital force, and vice versa. Under the 
circumstances there should be another sipping of water 
to dress the vital force. 

Reply : No, for it can be explained by the two¬ 
foldness of the action. These are two separate actions. 
The sipping of water by one before and after eating 
enjoined by the Smrti is for the sake of purification, 
and is simply an act ; there the purification does not 

* As a matter of fact, such acts are just as much for¬ 
bidden for this sage as tor any other person. 
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require any meditation etc. Here we are enjoined to 
look upon the water that forms part of the act of 
sipping as dress for the vital force. But if that is 
done, it will not contradict the purpose of purification 
attaching to the act of sipping, for it will be a different 
act (from meditation). Therefore in the act of sipping 
water before and after eating, we are simply enjoined 
to meditate upon the water as being the dress of the 
vital force. It is an injunction, since it is not known 
from any other source. 



SECTION II 


The connection of the present section beginning 
with, 'Svetaketu, the grandson of Aruna, came,* etc., 
with the preceding portion of the book is this: This is 
a supplementary section, and what was left out before 
is now being stated. At the end of the fifth chapter, 
the person who combines rites and meditation is 
begging the fire for a passage: *0 Fire, lead us along 
the good way,* etc. Now the Mantra seems to suggest 
that there are many ways, for it has specified 'the 
good way*; and these ways are the routes by which 
one obtains the results of one*s deeds. It will be said 
later on, 'Doing which,' etc. (VI. ii. 2 ). Naturally 
one may ask how many these routes are. Hence the 
present section is introduced to bring together all the 
different ways of transmigration, to show that they are 
just so many, and that these are the results of one's 
natural actions, as well as of rites combined with 
meditation that are enjoined by the scriptures. 
Although in the passage, ‘Two classes of Prajapati's 
sons,* etc. (I. iii. i), the natural form of evil has been 
indicated, yet its results have not been particularly 
pointed out. Only the results of rites performed in 
accordance with the scriptures have been shown there 
in the passage concluding with the identification with 
the three kinds of food ; for in commencing the pursuit 
of the knowledge of Brahman, an aversion to these 
also is considered necessary. Even there it has only 
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been said that mere rites lead to the world of the 
Manes, and meditation as well as rites combined with 
it leads to heaven. It has not been stated which way 
leads to the world of the Manes, and which to heaven. 
That too has to be fully stated in this supplementary 
section, which is therefore being taken up. It is also 
desirable to bring all things together at the conclusion 
of the Upanisad. 

Moreover, it has been said that 'this much is (the 
means of) immortality’ (IV. v. 15, adapted), and that 
there is no hope of immortality through rites (II. iv. 2 
and IV. V. 3, adapted). But no reason has been given 
for it. For that purpose too the present section is 
introduced. It suggests a reason through implication. 
Because such is the goal of rites, which have nothing 
to do with immortality, therefore this much (i.e. Self- 
knowledge), alone is the means of attaining it. Besides, 
it has been stated elsewhere in the portion dealing with 
the Agnihotra, 'But certainly you do not know the 
departure of these two oblations, or their route, or 
stay, or enjoyment, or return to this world, or the 
person who is about to depart for the next world' 
(S. XI. vi. ii. 4). In the answer to them, the effects 
of the oblations have been described in the words, 
'These two oblations, after being offered, depart,' etc. 
(Ibid. 6-7). These are in reality the results of the 
offering of oblations by the agent, the performer of the 
Agnihotra ; for without being connected with the agent, 
fhe act of offering oblations cannot be presumed in¬ 
dependently to produce those effects such as departure, 
since an act produces effects only for the benefit of the 
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agent, and it also depends on certain factors (of which 
the agent is the chief one). The passage in question 
being a eulogy on the Agnihotra, the sixfold effect has 
there been attributed to that. But here all that is 
stated to belong to the agent, for the topic to be 
expounded here is the knowledge of the results of rites ; 
and through that the Sruti wishes to enjoin here the 
meditation on the five fires that are the means of 
getting access to the northern way. Thus the different 
ways of transmigration will all be summed up. This 
is the highest result of rites. Hence with a view to 
showing these two the Sruti introduces the following 
story. 

Wjanrm . ?rg^- 

5 II \ II 

I. Svetaketu, the grandson of Aruna, came 
to the assembly of the Pancalas.* He approached 
Pravahana, the son of Jivala, who was being 
waited on (by his servants). Seeing him the 
King addressed him, ' Boy !’ He replied, 

‘ Yes.' ‘ Have you been taught by your fa&er ?' 
He said, ‘ Yes.’ 

Svetaketu, the grandson of Aruna, after being 
taught by his father, came to the assembly of the 
Pahcdlas to display his learning. The Pancalas were 

' ’ I The same topic is also discussed in sections three to ten 
of the fifth chapter of the Ch&ndogya Upani$ad. 
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famous (for their learning). With the proud idea of 
conquering first their assembly, and then the royal 
court, he approached Pravdhana, the son of Jlvala, 
and the King of Pancala, who was being waited on 
by his servants. The particle 'ha' refers to a past 
incident, and 'vai' indicates certainty. The King 
had already heard of his pride of learning, and 
wished to teach him a lesson. Seeing him, he address¬ 
ed him as soon as he arrived, *Boy\* The prolonga¬ 
tion of the accent in the address is expressive of 
censure. Thus addressed, he replied, 'Yes, sir.'^ 
Though a Ksatriya is not entitled to this form of 

address, he used it in anger. The King said, 'Have 
you been taught by your father ?' The other said, 
‘Yes, I have. If you are in doubt, you can ques¬ 
tion me.' 

inn: nncnt ? 

^ ? 

Intnra 5 lent nn gn: jn: 

f % *, 1% tntnra; lent nfensn- 
fnrannq: ^tgenin 

ffl 5 ^ tntnra; lent nr w irfi- 

TOpnnren nr—ncsenr nr M«nw 
nfaMit sI, lirsnnrf nr? nfHI n nilnn: wswii— 

InRign Hcn1*tr«, 

^ The word ‘Bhoh* (sir) is used iu addressing a Br&hmai^a 
teacher. . , 



e.a.a] B^HADARAlSiyAKA UPANI^AD 889 

giwjrl^ 

?I^ 5 rTn JTRR 5 r II ; 

!iT?jra tt^*5Rr ^ra n r ii 

2. ‘Do you know how these people diverge 
after death ?’ ‘ No,’ said he. ‘ Do you know 

how they return to this world?’ ‘No,’ said he. 

‘ Do you know how the other world is never 
filled by so many people dying thus again and 
again?' ‘No,’ said he. ‘Do you know after 
how many oblations are offered water (the liquid 
offerings) rises up possessed of a human voice 
(or under the name of man) and speaks?’ ‘No,’ 
said he. ‘Do you know the means of access to 
the way of the gods, or that to the way of the 
Manes—doing which people attain either the way 
of the gods or the way of the Manes ? We have 
heard the words of the Mantra: “ I have heard 
of two routes for men, leading to the Manes and 
the gods. Going along them all this is united. 
They lie between the father and the mother 
(earth and heaven).”*’ He said, ‘ I know not 
one of them.’ 

‘Well then, do you know how these familiar 
people diverge after death ? The prolongation of the 
final accent in the verb suggests deliberation. ‘While 
going along the same route they come to a point where 
the roads split ; some take the one, and some the 
other ; this is the divergence. Do you know how 
these people are divided?’—this is the idea. Wo/ 


’ ^ X. Ixxxviii. 15. 
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said the other. Then do you know how they return 
to this world?* 'No/ said Svetaketu. 'Do you know 
how the other world is never -filled by so many people 
dying thus, in the familiar way, again and again ?* 
'No/ said he, 'Do you know after how many 
oblations are offered water rises up, appears perfectly, 
possessed of a human voice (or under the name of 
man) and speaks ?* This happens when it takes a 
human form. 'No/ said he. ‘Very well. But do 
you know the means of access to the way of the gods, 
or that to the way of the Manes —in other words, the 
kind of (ritualistic) work doing which people attain 
either the way of the gods or the way of the Manes?’ 
The latter part of the sentence explains the word 
Tratipad‘ (means of access). That is to say, do you 
know the means of attaining the two worlds? 

'We have heard the words of the Mantra that 
express this sense.‘ That is, there is a Mantra too 
expressing this idea. What is that Mantra? It is this: 
/ have heard of two routes. One of them leads to the 
Manes, is connected with the world of the Manes ; that 
is, one attains the world of the Manes through that 
way.—The word ‘Aham' (I) agrees with the verb 
‘A^rnavam’ (have heard), which is separated by the 
word Titrnam.'—And another is related to the gods ; 
it leads to the gods. Who go by those two routes to 
the Manes and the gods ? This is being answered: For, 
or relating to, men. That is, men only go by those 
routes. Going along those two routes all this^ is 

^ The universe as means and end. The routes connect 
this world with the next world, and departed spirits ^avel 
along them to their destination. 
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iinited; and those two routes lie between the father 
and the mother. Who are they? The two halves of 
the shell of the universe consisting of heaven and earth. 
The Brahmana gives the following explanation of the 
words: This (earth) is the mother, and that (heaven) is 
the father' (S. XIIL ii. ix. 7 ; Tai. B. III. viii. ix. i). 
These two routes are within the two halves of the 
universe and hence belong to the relative world. They 
cannot lead to absolute immortality. Svetaketu said, 
*I know not one of this set of questions.' 

STi amg cT 5^^, etRT 

qsi w qsns!;. ? 

?nfa 5 ? sicftq;i^^n»5T^ ii \ il 

3, Then the King invited him to stay. The 
boy, disregarding the invitation to stay, hurried 
away. He came to his father and said to him, 
'Well, did you not tell me before that you had 
(fully) instructed me?' ‘How (did you get 
hurt), my sagacious child?’ ‘ That wretch of a 
Ksatriya asked me five questions, and I knew 
riot one of them.’ ' Which are they?’ ' These,’ 
and he quoted their first words. 

Then, after he had removed his pride of learning, 
the King invited him, Svetaketu, who is being dis¬ 
cussed, to stay, saying, 'Please stay here. Let water 
be brought for washing your feet, and the customary 



BRHADARANYAKA UPANJSAD 


[6.2,5 


692 


offering to respected guests be made/ The bay, 
Svetaketu, disregarding the invitation to stay, hurried 
away to his father. He came to his father and said 
to him, 'Well, did you not tell me before, at the time 
of my finishing the study, that you had instructed me 
in every branch of learning?' Hearing the reproachful 
words of his son, the father said, 'How did you get 
hurt, i.e. come by your grief, my sagacious child?' 
He said, 'Listen what happened to me. That wretch 
of a Ksatriya —lit. an associate of the Ksatriyas ; a 
term of reproach— asked me five questions, and I knew 
not one of them, 'Which are they —those questions 
asked by the King?' inquired the father. To which 
the son replied, 'These/ and he quoted the first words 
of those questions. 


e 5WT arsIHiT *raT ^ 

5 ^ srraprw 

! 5 nEm 

aw 5 |<kr 5 ?f 
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4. The father said, ‘ My child, believe me, 
whatever I knew I told you every bit of it. But 
come, let us go there and live as students.' ‘You 
go alone, please.' At this Gautama came to 
where King Pravahana, the son of Jivala, was 
giving audience. The King gave him a seat, 
had water brought for him, and made him the 



6.2.53 


B^HADARANYAKA UPANl^AD 


893 


reverential offering. Then he said, ' We will 
give revered Gautama, a boon/ 

The father, to soothe his angry child, said, 'My 
child, believe me, whatever of meditations I knew, I 
told you every hit of it. Who is dearer to me than 
you, for whom I would withhold anything? I too do 
not know what the King asked about. Therefore come, 
let us go there and live as students with the King, to 
learn it.’ The boy said, 'You go alone, please, I do 
not care to see his face.’ At this Gautama, i.e. Aruni, 
who was descended from the line of Gotama, came to 
where King Pravdhana, the son of Jlvala, was holding 
a sitting, or giving audience. Or the genitive case in 
the two words in the text (denoting the King’s name) 
should be changed into the nominative. The King 
gave him a respectable seat, had water brought for 
him, his guest Gautama, through servants, and made 
him the reverential offering (Arghya) through his 
priest, as also the Madhuparka^ with sacred texts 
uttered. Having thus worshipped him, he said to him, 
'We will give to revered Gautama a boon," consisting 
of cows, horses, etc, 

11 11 

5. Aruni said, ‘ You have promised me this 
boon. Please tell me what you spoke to my boy 
about.' 


^ An ofiEering consisting of honey, cnnis, etic. 
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Gautatna said, 'You have promised me this boon. 
Make yourself firm in this promise. Please tell me 
what you spoke to my boy, or son, about —those 
questions. This is my boon.' 

e i 513^, 

II ^ II 

6. The King said, ‘ This comes under 
heavenly boons, Gautama. Please ask some 
human boon.' 

The King said, 'This, what you ask, comes under 
heavenly boons. Please ask some human boon.' 

sr^Tnf sfr 

f ^ 5 Erran 5 ^qqi^, 

11 ® II 

7. Aruni said, ‘ You know that I already 
have gold, cattle and horses, maid-servants, 
retinue, and dress. Be not ungenerous towards 
me alone regarding this plentiful, infinite and 
inexhaustible (wealth).' ‘ Then you must seek it 
according to form, Gautama.’ ‘ I approach you 
(as a student).' The ancients used to approach 
di teacher simply through declaration. Aruni 
lived as a student by merely announcing that he 
was at his service. 
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Gautama saidy *You too know that I have them. 
So the human boon that you propose to give me will 
do me no good. Because / too already have plenty 
of gold, cattle and horses, maidservants, retinue, and 
dress.* The words 'Apattam asti' (there is attainment) 
should be connected with all the terms. 'And what I 
already have, neither I should ask of you, nor you 
should give me. You have promised me a boon. You 
alone know what is proper under the circumstances— 
that you should keep your promise. I have also 
another thing on my mind: Having been generous 
everywhere, he not ungenerous, stingy^ towards me 
alone regarding this wealth — plentiful, infinite, i.e. pro¬ 
ducing such results, and inexhaustible, i.e. reaching 
down to one's sons and grandsons. You should not 
deny such wealth to me alone. You will not deny it 
to anybody else.' Thus addressed, the King said, 
*Then you must seek to have this learning according 
to form, that prescribed by the scriptures.' At this 
Gautama said, 7 approach you as a student.' The 
ancients —Brahmanas seeking instruction from Ksatri- 
yas or Vai^yas, or Ksatriyas seeking it from Vai^yas, 
as a matter of necessity— used to approach a teacher 
simply through declaration, not by actually approach¬ 
ing his feet or serving him. Hence Gautama lived as 
a student by merely announcing that he was at his 
service, without actually approaching the King's feet. 


fiwer: sr snsior 
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8. The King said: Please do not take 
offence with us, Gautama, as your paternal 
grandfathers did not (witli ours). Before this, 
this learning never rested with a Brahmana. But 
I shall teach it to you; for who can refuse you 
when you speak like this ? 

When Gautama thus declared his preference for 
this unavoidable humiliation to ignorance, the King, 
thinking that he was hurt, said begging his pardon: 
Please do not take offence with us, Gautama, as your 
paternal grandfathers did not with ours. That is to 
say, you should observe that attitude of your grand¬ 
fathers towards us,. Know that before this transmis¬ 
sion to you, this learning that you have asked for 
never rested with a Brdhmana, It has all along come 
down through a line of Ksatriya teachers. I too 
should, if possible, maintain that tradition. Hence I 
said, ‘This comes under heavenly boons, Gautama. 
Please ask some human boon' (VI. ii. 6). But it 
cannot be maintained any more, for your boon cannot 
be withheld. / shall teach even this learning to you ; 
for who else even can refuse you when you speak like 
this? Then why should I not teach it to you? 

? Sin, 

ii«iT oirf^ CTiiT II ( II 
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9. That world (heaven), O Gautama, is fire, 
the sun is its fuel, the rays its smoke, the day its 
flame, the four quarters its cinder, and the inter¬ 
mediate quarters its sparks. In this fire the gods 
offer faith (liquid oblations in subtle form). Out 
of that offering King Moon is born (a body is 
made in the moon for the sacrificer). 

That world, O Gautama, is fire,' etc. The 
fourth question is being answered first. The order of 
the question is broken, because on the solution of this 
question depends that of the others. That world, 
heaven, O Gautama, is fire. We are enjoined to look 
upon heaven, which is not fire, as fire, as in the case 
of man and woman later on. Of that fire, heaven, the 
sun is the fuel, because of the kindling, for heaven is 
illumined by the sun. The rays its smoke, because of 
the similarity of rising from the fuel, for the rays 
emanate from the sun, and smoke, as we know, comes 
out of the fuel. The day its flame, because both are 
bright. The four quarters its cinder, because both 
represent a pacified state.^ The intermediate quarters 
its sparks, because they are scattered like sparks. In 
this fire of heaven, possessed of such attributes, the 
gods, Indra etc., offer faith as an oblation. Out of that 
offering King Moon, King of the Manes and Brah- 
manas, is horn. 

Now who are the gods, how do they offer obla¬ 
tions, and what is this oblation called faith? We have 
just touched on this point elsewhere in our introductory 


^ Space, like cinder, has no heat or lustre. 

57 
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remarks on this section (p. 886). In order to ascertain 
the six things referred to by the words, 'But certainly 
you do not know the departure of these two oblations,' 
etc., certain things have been stated in the portion 
dealing with the Agnihotra. These are some of the 
statements: These two oblations of the Agnihotra, 

after being offered, depart. They enter the sky, of 
which they make an Ahavaniya hre,^ with air as its 
fuel, and the sun's rays its white oblation. They offer 
libations to the sky and depart from there. They enter 
heaven, of which they make an Ahavaniya fire, with 
the sun as its fuel,' and so on (S. XI. vi. ii. 6-7). Of 
course these oblations of the Agnihotra depart together 
with their accessories. Whatever accessories they are 
known to possess here, such as the Ahavaniya fire, fuel, 
smoke, cinder, sparks and the articles of oblation, they 
take along with them as they leave this world for 
heaven. There, although everything is in an un¬ 
differentiated state during the dissolution of the world, 
those ingredients retain their separate existence in an 
extremely subtle form—the fire remaining as fire, the 
fuel as fuel, the smoke as smoke, the cinder as cinder, 
the sparks as sparks and the articles of oblation as 
articles of oblation such as milk. That ceremony of 
the Agnihotra with its accessories, which never ceases 
to exist, but remains in a subtle form known as the 
Apurva,^ reappears in its old form at the time of 
manifestation, by making use of the sky etc. as the 

* 1 The chief of the three Vedic sacrificial fires which the 

upper three castes are regularly required to tend. The 
oblations to the gods are offered in it. 

^ See footnote on p. 387. 
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Ahavaniya fire and so on as before. The ceremony of 
the Agnihotra is like that even to-day. 

Thus the nature of those six things beginning with 
the departure of the oblations and ending with the 
departure of the sacrificer for the next world, has been 
ascertained earlier in the Satapatha Brahmana, in the 
portion dealing with rites, and it has been stated that 
it is with a view to eulogising those two oblations 
of the Agnihotra that the whole universe has been 
described as being the development of the Apurva of 
those oblations. But here the object is to describe the 
results of the sacrificer’s rites and to enjoin meditation 
on the five fires beginning with the fire of heaven, as 
a means to attaining the northern way, in order that 
he may enjoy the results of specific rites ; hence the 
meditation on heaven as fire etc. is introduced. It 
should be noted that those forms of the vital force in 
the body that serve as priests in the Agnihotra here, 
become Indra etc. on attaining their form relating to 
the gods, and they serve as priests there, offering obla-‘ 
tions in the fire of heaven. They (as a part of the 
sacrificer) performed the Agnihotra here with a view to 
attaining its results, and it is they who. at the time of 
reaping the results, also become priests in different 
places in the next world, assuming suitable forms, and 
being called by the name of gods. The liquid sub¬ 
stances too, which, forming a part of the Agnihotra 
ceremony, are here poured into the Ahavaniya fire and 
are devoured by it, assume an invisible, subtle fonn 
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and accompany the agent, the sacrificer, to the other 
world, going through smoke etc. first to the sky and 
thence to heaven. When those subtle liquid substances 
—which are the effects of the act of offering, form a 
part of the Agnihotra, and are known as 'faith'—enter 
heaven with the agent, to construct a new body for 
him in the lunar sphere, they are said to be offered as 
oblations. Entering heaven, they produce a body for 
the agent in the lunar sphere. This is referred to in 
the passage: The gods offer faith. Out of that offer¬ 
ing King Moon is born ; for the Sruti says, 'Faith is 
water* (Tai. S. I. vi. viii. i). 

The question was, 'Do you know after how many 
oblations are offered water rises up possessed of a 
human voice and speaks?* (par. 2). In order to 
answer it, the statement has been made: ‘That world 
is fire.' Therefore it is clear that the liquid substances 
which form a part of the sacrifice and produce the body 
of the agent are designated as 'faith.* ‘Water* only is 
mentioned as rising up possessed of a human voice, on 
account of the preponderance of liquid elements in the 
body, not that the other four elements are absent in it. 
The formation of the body is due to the performance 
of the Agnihotra, and liquid substances are a part of 
it. Hence water (as typifying liquids) is the most 
important factor in the formation of the body. This 
is another reason why it is spoken of as 'rising up 
possessed of a human voice/ for everywhere it is the 
sacrificer who has a rebirth. So, although m the 
portion dealing with the Agnihotra the six things such 
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as the departure of the two oblations have been men¬ 
tioned so as to glorify the oblations of the Agnihotra 
alone, yet all Vedic rites such as the Agnihotra are 
meant ; for after introducing rites with five factors, 
which are connected with the wife and fire, it has been 
said. The world of the Manes (is to be won) through 
rites' ( 1 . V. 16.). It will also be stated later on, 'While 
those who conquer the worlds through sacrifices, charity 
and austerity,' etc. (par. 16). 

^ ^ _ » ♦ - - 

?TilR ^;t?r J 

lUo II 

10 . Parjanya (the god of rain), O Gautama, 
is fire, the year is its fuel, the clouds its smoke, 
lightning its flame, thunder its cinder, and the 
rumblings its sparks. In this fire the gods 
offer King Moon. Out of that offering rain is 
produced. 

jParjanya, 0 Gautama, is fire, the second recep¬ 
tacle of the two oblations in the order of their return. 
Parjanya is a god identifying himself with the materials 
of rain. The year is its fuel, for this fire of Parjanya 
is kindled by that as it revolves with its parts commenc¬ 
ing with autumn and ending with summer. The clouds 
its smoke, being produced from smoke, or because of 
its cloudy appearance. Lightning its flame, since 
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both are luminous. Thunder its cinder^ because both 
represent a pacified state and are hard. The rumblings 
of the clouds its sparks, because both scatter and are 
numerous. In this receptacle of the two oblations the 
gods, those very priests mentioned above, offer King 
Moon, who was produced out of the offering of * faith' 
in the fire of heaven ; he is offered in the second fire, 
that of Parjanya, and out of that offering of the moon 
rain is produced. 

5 ^ fft 51% , 

«iT5e?n arer II U ii 

II. This world, O Gautama, is fire, the 
earth is its fuel, fire its smoke, the night its 
flame, the moon its cinder, and the stars its 
sparks. In this fire the^ods offer rain. Out of 
that offering food is produced. 

This world, 0 Gautama, is fire. This world' 
means the abode where all creatures are bom and 
experience the results of their past work, and which 
consists of action, its factors and its results ; it is the 
third fire. The earth is the fuel of that fire', for this 
world^ is kindled by the earth, which is provided with 
numerous materials for the enjoyment of living beings. 

1 'This world' and 'the earth' stand to each, other in 
the relation of a person and his body. 



6 .2.12] 


BRHADARANYAKA UPANI^AD 


903 


Fire its smoke, for both rise from their abode, earth ; 
because fire is produced out of the fuel, which pre¬ 
ponderates in earth, and smoke too arises from the 
same source. The night its flume, because both 
originate from the contact of fuel. As a flame is 
produced by the contact of fuel with fire, so is the 
night by the contact of the fuel of the earth, for the 
earth’s shadow is called the darkness of night.^ The 
moon its cinder^ both being produced from flames ; for 
cinder is produced from flames, and so is the moon in 
the night ; or because both represent a pacified state. 
The stars its sparks, because both scatter. In this, etc. 
—to be explained as before— {the gods) offer rain. Out 
of that offering food is produced, for it is well-known 
fact that food such as rice and barley is produced from 
rain. 

^ a?# 

il K?. II 

12. Man, O Gautama, is tire, the open 
mouth is its fuel, the vital force its smoke, 
speech its flame, the eye its cinder, and the ear 
its sparks. In this fire the gods offer food. Out 
of that offering the seed is produced. 

Man, 0 Gautama, is fire. The familiar human 

* Wh 1 !!h is caused by a part of the earth obstructing the 
sun's rays. 
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being with a head, hands, etc., is the fourth fire. The 
open mouth is its fuel, for through it a man is kindled 
(shines) in speech, study of the Vedas, etc., as fire is 
with fuel. The vital force its smoke, both rising from 
the same source, for the vital force rises from the 
mouth. Speech or the word its flame, for both reveal. 
A flame reveals things, and speech or the word signifies 
its object. The eye its cinder, because both represent 
a pacified state, or are the sources of light. The ear 
its sparks, owing to the similarity of scattering. In 
this fire {the gods) offer food. One may say, we do 
not see any gods here offering food. The answer is, 
that is no objection, for the forms of the vital force can 
be taken as gods. With reference to the deities, Indra 
and others are the gods; in the body the same are the 
forms of the vital force and they put food into a man. 
Out of that offering the seed is produced, for it is the 
outcome of food. 

8WI II 11 

13. Woman, O Gautama, is fire. In this 
fire the gods offer the seed. Out of that offering 
a man is born. He lives as long as he is destined 
to live. Then, when he dies— 

Woman, O Gautama, is fire, the fifth on» to serve 
as the receptacle of the sacrifice. In that fire the gods 
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offer the seed. Out of that offering a man is born. 
Thus water (liquids), designated as ' faith/ being 
successively offered in the fires of heaven, rain-god, 
this world, man and woman, in the increasingly grosser 
forms of faith, moon, rain, food and seed respectively, 
produce what we call man. The fourth question, ' Do 
you know after how many oblations are offered water 
rises up p>ossesscd of a human voice and speaks?' 
(par. 2), has been thus answered, viz. that when the 
fifth oblation is offered in the fire of woman, water, 
transformed into the seed, becomes possessed of a 
human voice. He, that man, bom in this order, lives. 
How long? yls long as he is destined to live, i.e. as 
long as the resultant of his past work, which makes 
him stay in this body, lasts. Then, on the exhaustion 
of that, when he dies — 

31 ^ 

3 ^ 11 11 

14. They carry him to be offered in the fire. 
The fire becomes his fire, the fuel his fuel, the 
smoke his smoke, the flame his flame, the cinder 
his cinder, and the sparks his sparks. In this 
fire the gods offer the man. Out of that offering 
the man emerges radiant. 

Then the priests carry him. the dead man, to be 
offered in the fire. The well-known fire becomes his 
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fire, the receptacle for the sacrifice in which he himself 
is to be the oblation ; no new fire is to be imagined. 
The familiar fuel his juel, the smoke his smoke, the 
flame his flame, the cinder his cinder, and the sfiarks 
his sparks. All these familiar objects are meant. In 
this fire the gods offer the man as the last oblation. 
Out of that offering the man emerges radiant, exceed- 
ingl\/ bright, having been purihed by all the rites per¬ 
formed from conception to the funeral ceremony. 


^ ^ ^ grot srari 

818 
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ciw; msRT «^r!i agis^mnsi. nJT«r% ? 
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15. Those who know this as such, and those 
others who meditate with faith upon the Satya- 
Brahman in the forest, reach the deity identified 
with the flame, from him the deity of the day, 
from him the deity of the fc^night in which the 
moon waxes, from him the deities of the six 
months in which the sun travels northward, from 
them the deity identified with the world of the 
gods, from him the sun, and from the sun the 
deity of lightning. (Then) a being created from 
the mind (of Hiranyagarbha) comes and conducts 
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them to the worlds of Hiranyagarbha. They 
attain perfection and live in those worlds of 
Hiranyagarbha for a great many superfine years. 
They no more return to this world. 

Now in order to answer the first question it is 
being stated: Those who know this meditation on the 
five fires as such, as described above—the word 'such' 
refers to the five fires described in terms of fire, fuel, 
smoke, flame, cinder, sparks, faith (liquid offerings), 
etc., so the meaning is—those who know these five 
fires as above. 

Objection: Is not this meditation the same as 

that on the two oblations of the Agnihotra? For there, 
in the course of the discussion on the six things such 
as the departure of the two oblations, it has been 
stated, They make heaven itself the Ahavaniya fire,' 
etc. Here too there are many points of similarity, as 
for example the other world is fire, the sun is the fuel, 
and so on. Therefore this meditation is just a part 
of that. 

Reply: No, because this is an answer to the 

question, 'After how many oblations are offered,' etc. 
So the word 'such' must refer to that much only which 
is covered by the answer to this question. Otherwise 
the question would be useless. Now, since the number 
of the fires is already known,^ the fires themselves are 
to be described here. 

Objection: Suppose we say that the fires and so 
forth are known, but are merely repeated here. 


* In the portion dealing with the Agnihotra. 
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Reply: In that case, they must be repeated as 
they occur there, not in such terms as, That world 
is fire/^ 

Objection: The mention of heaven etc. is sug¬ 
gestive of the remaining items. 

Reply: Even then the first and last items should 
be quoted to suggest the rest. Another Sruti bears out 
our contention. In a section of the Chandogya Upa- 
nisad treating of the same subject there are the words. 
Those who know the five fires,* (V. x. 10), which 
shows that the number of the fires is fixed as five. 
Therefore this meditation on the five fires cannot be a 
part of the Agnihotra.- The similarity as regards the 
fire, fuel, etc., to which you referred is, as we have 
said, only for the sake of extolling the Agnihotra. 
Therefore a mere knowledge of the six things such as 
the departure of the oblations will not lead to the attain¬ 
ment of the deities of the flame etc., for this has been 
enjoined through a knowledge of the five fires that are 
being discussed, as is evident from the use of the word 
*such* in the text. 

But who are Those who know this as such*? 
The householders,® of course. One may object: Is 
it not the purpose of the Sruti to enjoin that they by 

1 There are discrepancies. The sky, for instance, is 
omitted, and so on. 

2 Because in that case the fire in which the first ofiferings 
are made would begin the series, thus making the number 
six. 

® Representing the second of the four orders of life. The 
other three orders are represented by students (who come 
first), hermits and monks. 
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means of sacrifices etc. are to attain the southern way 
characterised by the deity of smoke and so on? The 
answer is: Not so ; for there may be householders 
not knowing the five fires for whom sacrifices etc. are 
enjoined as means. Besides, the hermit and the monk 
have been indirectly mentioned, for they are connected 
with the forest ; and the meditation on the five fires is 
connected with rites that only a householder can per¬ 
form. Hence students also are meant by the 
words, 'Who know this as such.' They enter the 
northern way, as we know on the authority of the 
Smrti, ‘Eighty-eight thousand sages who led a celibate 
life attained (relative) immortality through the northern 
route of the sun' (cf. Vis. 11 . viii. 92, 94). Therefore 
those householders who know as above, that they are 
bom of fire, are children of fire—who know that they 
have been bom out of a number of fires in this order, 
and are but another form of fire, and those others who 
meditate with —not upon— jaith upon the Satya- 
Brahman,^ or Hiranyagarbha, in the forest, in other 
words, the hermits and monks who constantly live in 
the forest, all reach the deity identified with the flame. 

As long as the householders do not know either 
the meditation on the five fires or the Satya-Brahman, 
they are bom from the fire of woman when the fifth 
oblation beginning with that of faith (the liquids) has 
been offered in order, and agciin perform rites like the 
Agnihotra, with a view to attaining the other world. 
Through those rites they again go to the world of the 
Manes, passing in order the deity of smoke etc., and 


i See V. iv. i and V. v. 1-2. 
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again return, passing in order the rain-god and so 
forth. Then they are again bom of the fire of woman, 
again perform rites, and so on, thus rotating constantly 
like a Persian wheeP by their comings and goings 
between this world and the next. But when they 
know the meditation on the five fires, they are freed 
from this rotation and reach the flame. The 'flame' 
here does not mean a tongue of fire, but the deity 
identified with the flame and called by that name, who 
is stationed in the northern route. They reach him, 
for monks have no direct relation to the flame. Hence 
the word means the deity of that name. From him 
the deity of the day. Since there can be no restriction 
with regard to the time of death, the word 'day' also 
means tbe deity of the day. Death occurs as soon as 
the term of life is over ; one cannot make the rule that 
a knower of this meditation must die at daytime ; so 
the day cannot be fixed as such time. Nor do those 
who die at night wait for the day, for another Sruti 
says, 'He reaches the sun as quickly as the glance of 
the mind' (Ch. VIII, vi. 5). 

From him the fortnight in which the moon waxes : 
That is, being conducted by the deity of the day, they 
reach the deity of the bright fortnight. From him, 
being conducted by the deity of the bright fortnight, 
they reach the six months in which the sun travels 
northward. The plural in the word 'months' indicates 

^ Ghatiyantra, a contrivance for drawing water from a 
well, in which a series of bowls are fixed to an endless chain 
which, when pulled, makes each bowl come up filled with 
water and get emptied at the top. 
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that a group of six deities identified with the northward 
journey of the sun is meant. Front them the world of 
the gods: Being conducted by this group of deities, 
they reach the deity identified with the world of the 
gods. From him they reach the sun, and from the 
sun the deity of, or identified with, lightning. As they 
reach the deity of lightning, a being created from the 
mind of Hiranyagarbha, a denizen of his world, comes 
and conducts them to the worlds of Hiranyagarbha. 
The plural in the word 'worlds’ indicates that there are 
higher and lower planes in that wwld, which is piossible, 
as there may be differences of grade in meditations. 
Being conducted there by that being, they attain 
perfection and live in those worlds of Hiranyagarbha 
for a great many superfine years, i.e. many human 
cycles, which constitute the lifetime of Hiranyagarbha.^ 
They, after reaching the world of Hiranyagarbha, no 
more return to this world, for the word 'here’ occurs 
in the Madhyandina recension. 

Objection: The word 'here' just indicates a type, 
meaning this and similar worlds, as in the passage. 
'The full-moon sacrifice should be performed on the 
next day.’ 

Reply: No, for then the qualifying word 'here’ 
w'ould be redundant. That is to say, if they did not 
return at all, the use of the w^ord ‘here’ would be 
meaningless. In the passage cited, the fact that the 
sacrifice has to be performed on the next day would 
not be known, were it not mentioned; so the specifica- 

^ A human cycle or Kalpa consists ol 432 million years 
and constitutes a day of Hira^giyagarbha. He lives a hun¬ 
dred years according to this scale. 



gia BRHADARANYAKA UPANJSAD [6.2.15 

tion is all right. The term 'next day' has not been 
used there superfluously, on the ground (adduced by 
you) that it represents a type.^ Only where the 
relevancy of a qualifying word is not to be found after 
investigation, is it proper to discard it as redundant ; 
but not where the significance of the word is patent. 
Therefore we understand that they return after the 
lapse of the present cycle. 

^ ?ra?ir 

^ sn»amr 

^ 

stRira 35«n^ 

fStst, ^ snw ^*KT?Slc5^ITfipf: ; a 

II II feeN 

HTgrmrii 

16. While those who conquer the worlds 
through sacrifices, charity and austerity, reach 
the deity of smoke, from him the deity of 
the night, from him the deity of the fort- 

^ Meaning, any day. The question is, the Caturmasya 
sacrifice being performed on the full-moon day, when is the 
full-moon sacrifice to be performed? The Sruti decides it by 
saying that it should be performed on the next day. This 
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night in which the moon wanes, from him the 
deities of the six months in which the sun travels 
southward, from them the deity of the world of 
the Manes, and from him the moon. Reaching 
the moon they become food. There the gods 
enjoy them as the priests drink the shining Soma 
juice (gradually, saying, as it were), ‘ Flourish, 
dwindle.’ And when their past work is exhaust¬ 
ed, they reach (become like) this ether, from the 
ether air, from air rain, and from rain the earth. 
Reaching the earth they become food. Then 
they are again offered in the fire of man, thence 
in the fire of woman, whence they are born (and 
perform rites) with a, view to going to other 
worlds. Thus do they rotate. While those 
others who do not know these two ways become 
insects and moths, and these frequently biting 
things (gnats and mosquitoes). 

While those who do not know as above, who, 
knowing only the six things such as the departure 
of the two oblations connected with the Agnihotra, 
are mere ritualists, who conquer the worlds —the plural 
in 'worlds’ suggests here also varieties of results— 
through sacrifices such as the Agnihotra, charity, the 
distribution of gifts among beggars outside the altar, 

applies to all cases. Hence the tenn 'next day,’ assunung 
that it represents a type, demarcates that particular day from 
all other days, amd is therefore not superfluous. Similarly 
the word 'here' is significant, meaning that they return in 
another cycle. 

58 
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and austerity such as Krcchra and Candrayana^ with¬ 
out initiation etc.—also outside the altar— reach smoke. 
Here too, as in the northern route, the words 'smoke' 
etc. refer to deities. That is, they reach the deity of 
smoke. Here also the deities are conductors, as before. 
From him the deity oj the night, from him the deity of 
the fortnight in which the moon wanes, from him 
the deities of the six months in which the sun travels 
southward, from them the deity of the world of the 
Manes, and from him the moon. Reaching the moon 
they become food. There the gods enjoy them, these 
ritualists who reaching the moon have become food, 
as masters do their servants— as the priests here drink 
in sacrifices the shining Soma juice (saying, as it were), 
‘Flourish, dwindle.' The words 'flourish, dwindle' are 
not a sacred formula, but simply mean that priests 
frequently cheer up the Soma juice that is in the bowl, 
and gradually finish it by drinking—in other words, 
they drink it at intervals (not all at once). Similarly 
the gods too enjoy the ritualists who have got new 
bodies in the moon and have become the materials of 
their luxury, giving them frequent intervals of rest by 
rewarding them according to their past work. That is 
cheering them like cheering the Soma juice. And 
when their past work —sacrifices, charity, etc., that led 
them to the moon—is exhausted, they reach this well- 
known ether. The liquids called faith w;hich were 
offered in the fire of heaven and took the form of the 
moon—^with which a new watery body was built for 

1 Both these are penances consisting in fasting according 
to certain rules. 
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the ritualists, in the moon, for their enjoyment—melt 
on the expiry of the momentum of their past work, 
like a lump of ice in contact with sunshine. In that 
state they become fine and look like the ether. This 
is expressed by the words, They reach this ether.’ 

Then those ritualists, living with that kind of body 
in the sky, are blown hither and thither by the east- 
wind etc. This is what is meant by the words, *From 
the ether air/ From air they reach rain. This has 
been stated in the passage, 'They offer King Moon in 
the fire of the rain-god' (par. 10, adapted). ' Then they 
drop on the earth as rain. Reaching the earth they 
become food such as rice and barley. This has been 
expressed in the passage, Tn the fire of this world they 
offer rain. Out of that food is produced' (par. ii, 
adapted). Then they as food are again offered in the 
fire of man, an adult. Thence as the seed they are 
offered in the fire of womans whence they are born, 
and perform rites such as the Agnihotra, with a view 
to going to other worlds. Tfien they move repeatedly 
between the moon and this world, passing in or%r 
the deity of smoke etc. Thus do they, these ritualists, 
continuously rotate in a circle like the Persian wheel, 
until they know Brahman so as to attain the northern 
way,^ or immediate liberation. As it has been said. 
Thus does the man who desires (transmigrate)' 
(IV. iv. 6). 

While those others who do not know these two 
ways, the northern and sou^thern, i.e. do not practise 

^ Which leads to gradual liberation, depending on the 
continued spiritual practice of the aspirants. 
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either meditation or rites to attain the northern or the 
southern way—what do they become ?—become insects 
and moths, and these frequently biting things, i.e. 
gnats and mosquitoes. Thus this last transmigratory 
existence is very painful, and it is extremely difficult 
for one who has fallen into it to get out of it again. So 
another gruti says, They become these tiny creatures 
that come and go repeatedly, of which it has been said, 
as it were: Be born and die' (Ch. V. x. 8). The 
purport of the entire passage is that we must there¬ 
fore try our best to give up our natural pursuit of work 
and knowledge, and practise those rites or meditations 
which are enjoined by the scriptures and are the means 
of attaining the southern or the northern way. So it 
has been stated in another gruti, The deliverance 
from this (the state of becoming rice etc.) is indeed 
much more difficult' (Ch. V. x. 6). Therefore one 
should cultivate a disgust (for return to the world)' 
(Ibid. 8), i.e. strive fort liberation. It is clear that 
between these two even, greater care should be taken 
to secure the means of attaining the northern way, for 
it has been said. Thus do they rotate’ (this text). 

So all the questions have been answered. The 
fourth question, 'After how many oblations,’ etc., 
has been first answered in the passage beginning with, 
That world’ (par. 9), and ending with, *A man is 
born’ (par. 13). The fifth question, concerning the 
means of attaining the way of the gods or the way of 
the Manes, has been answered next by a description 
of the means of attaining the northern and southern 
ways. This has also answered the first question by 
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saying that starting with fire some reach the deity of 
the flame, and some the deity of smoke, and here is 
the divergence. The answer to the second question, 
concerning the return to this world, has been given by 
the statement that they return to this world, passing 
successively through the stages of the ether etc.; and 
that has also dealt with the third question by stating 
that the other world is not filled up for that very 
reason, as also owing to the fact that some become 
insects, moths, etc. 
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I. He who wishes to attain greatness (should 
perform) on an auspicious day in a fortnight in 
which the moon w'axes, and under a male con¬ 
stellation, during the northward march of the 
sun, ( a sacrifice in the following manner): He 
should undertake for twelve days a vow con¬ 
nected with the Upasads (i.e. live on milk), 
collect in a cup or bowl made of fig wood all 
herbs and their grains, sweep and plaster (the 
ground), purify the offerings in the prescribed 
manner, interpose the Mantha (paste made of 
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those things), and offer oblations with the follow¬ 
ing Mantras: 'O Fire, to all those gods under 
you, who spitefully frustrate men's desires, I 
offer their share. ^May they, being satisfied, 
satisfy me with all objects of desire ! Svaha. To 
that all-procuring deity who turns out spiteful 
under your protection, thinking she is the sup¬ 
port of all, I offer this stream of clarified butter. 
Svaha/ 

The results of meditation and rites have been 
stated. Of these, meditation is independent, but rites 
depend on both divine and human wealth. So for the 
sake of rites wealth must be acquired, and that in a 
harmless way. Hence for that purpose the ceremony 
called Mantha (paste) is being inculcated as a means 
to attaining greatness ; for if greatness is attained, 
wealth follows as a matter of course. So the text says: 
He who wishes to attain greatness, i.e. wants to be 
great. The reference is to one who desires wealth and 
is qualified for the performance t)f rites. The time for 
the ceremony of Mantha which is sought to be enjoined, 
is being stated: During the northward march of the 
sun. This covers a large extent of time, so it is being 
restricted to d fortnight in which the moon waxes, i.e. 
the bright fortnight. That too is a long period; hence, 
on an auspicious or favourable day, i.e. one calculated 
to bring success to one's undertaking. He should 
undertake for twelve days, counting back from the 
auspicious day on which he intends to perform the rites 
and including it, a vow connected with the Upasads. 
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These are well-known rites in connection with the 
Jyotistoma sacrifice, in which the sacrificer has to 
drink cow's milk according to the yield of an increasing 
and decreasing number of teats of the animals. But 
since those rites are not to be combined here, only the 
drinking of milk, without any restriction as to details, 
is meant. 

Objection : If the compound in 'Upasad-vrata' 
is expounded so as to mean 'the vow that consists of 
the Upasads,' then all the details of procedure have to 
be observed. So why not observe them? 

Reply : Because it is a ceremony according to 
the Smrti. This ceremony of Mantha is enjoined by 
the Smrti (and not the Sruti). 

Objection : How can a ceremony that is enjoined 
by the Sruti be one in accordance with the Smrti? 

Reply : The Sruti here is merely repeating the 
Smrti. Were it a Vedic ceremony, it would be related 
to the Jyotistoma sacrifice as a part is to a whole, and 
as such must conform to all the characteristics of the 
main sacrifice. But it is not a Vedic ceremony. For 
this reason it is also to be performed in the Avasathya 
(household) fire^; and the entire procedure is to be in 
accordance with the Smrti. So the vow in question 
is that of living on milk. 

Collect in a cup or bowl made of fig wood, in a 
vessel of this wood, whether shaped like a cup or a 
bowl—^the option being with regard to the shape, and 
not the material, which must be fig wood —all herbs 

> Which is not lighted or maintained according to Vedic 
rites. 
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that are available and within one's means: The ten 
cultivated species such as rice and barley, to be 
enumerated later on, must be included ; there is no 
harm in having more. And their grains, as far as 
available and vdthin one's means. The word 'iti' is 
suggestive of the collection of all the materials, that 
is to say, including all other things that ^are to be 
collected. The order of procedure should be under¬ 
stood to be in accordance with the Grhya^ Sutras. 
Sweep and plaster : These are cleaning the ground. 
Bring in the fire : It is implied that the sacrifice is to 
be performed in the Avasathya fire, for the word is in 
the singular, and there is mention of the fire being 
brought in, which is only possible of a fire that already 
exists.^ Spread the Ku^a grass. Purify the offerings 
in the prescribed manner : Since the ceremony is in 
accordance with the Smrti, the manner referred to is 
that of the ^Sthalipaka.'*’ Under a male constellation, 
one having a masculine name, associated with the 
auspicious day. Interpose the Mantha : Having 
crushed all those herbs and grains, soaked them in 
curd, honey and clarified butter in that fig bowl, and 
rubbed them up with a rod, place the paste between 
himself and the fire. And offer oblations, with a fig 
ladle, in a part of the fire prescribed for this purpose, 
with the following Mantras, beginning with, '0 Fire, 
to all those gods,* etc. 

1 Not Srauta Sutras. 

2 The three fires, Garhapatya, Ahavanlya and Dak^ina, 
connected with Vedic sacrifices, have to be lighted each time. 

® A religious ceremony observed bv householders. The 
word literally means 'cooking in a pot.' 
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^T5T, Wgw fc^r 

»rasR %5 snorm 5c«rr 

5 sn% ^r^r. srf^rsw 

frsrr 11!'^ 5i^W55i«r% -, *^1- 

iqift 5^T ; ^'StTO stw- 

5 RT?l 5?^ 5 JPI% 

^srr^i, ^i%cgs^ 5 i*^g>wni%> 

^ fc^f ^ gj^g q a y q f a li ^ ii 

2. Offering oblations in the hre saying, 
‘ Svaha to the oldest, Svaha to the greatest,’ he 
drips the remnant adhering to the ladle into the 
paste. Offering oblations in the fire saying, 
‘Svaha to the vital force, Svaha to the Vasistha,' 
he drips the remnant, etc. Offering oblations 
saying, ‘Svaha to the organ of speech, Svaha to 
that which has steadiness,’ he drip^, etc. Offer¬ 
ing oblations saying, ‘Svaha to the eye, Svaha 
to prosperity,’ he drips, etc. Offering oblations 
saying, ‘Svaha to the ear, Svaha to the abode,’ 
he drips, etc. Offering oblations saying, ‘Svaha 
to the Manas, Svaha to Prajati,’ he drips, etc. 
Offering oblations saying, ‘Svaha to the organ 
of generation,’ he drii>s, etc. 

Offering two oblations each time beginning with, 
'Svaha to the oldest, Svaha to the greatest,' he drips 
the remnant adhering to the ladle into the paste. The 
words ‘oldest,’ ‘greatest,’ etc., which are characteristics 
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of the vital force, indicate that only the knower of the 
vital force is entitled to this ceremony. 

fcStT 

5 ^ar: |c^ 

5ret3W15W% 5 5 c 5T 5IJ5f- 

5 5r^ *1?^ ? 

|c?n *1?$ 5 

gc^r TP^ 5 arf^^ ^e^- 

c^ll^ Jc^T Jp^ ?i?pnTO*W% ; ^r>3T!T 

|c^ ^^Ha y ^ r q f^ 5 |?arr 

»P^ ., SRTiqia^ 5c^ JP^ 

lU II 

3. Offering an oblation in the fire saying, 
'Svaha to fire,’ he drips the remnant adhering 
to the ladle into the paste. Offering an oblation 
saying, ‘Svaha to the moon,’ he drips, etc< 
Offering an oblation saying, ‘ Svaha to the earth,’ 
he drii>s, etc. Offering an, oblation saying, 

‘ Svaha to the sky,’ he drips, etc. Offering an 
oblation saying, ‘ Svaha. to heaven,’ he drips, etc. 
Offering an oblation saying, ‘ Svaha to the earth, 
sky and heaven,’ he drips, etc. Offering an 
oblation saying, ‘ Svaha to the Brahmana,’ he 
drips, etc. Offering an oblation saying, ‘ SvaJia 
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to the Ksatriya,’ he drips, etc. Offering an 
oblation saying, ‘ Svaha to the past,’ he drips, 
etc. Offering an oblation saying, ‘ Svaha to the 
future,' he drips, etc. Offering an oblation say¬ 
ing, ‘ Svaha to the whole,’ he drips, etc. Offer¬ 
ing an oblation saying, ‘ Svaha to all,’ he drips, 
etc. Offering an oblation saying, ‘ Svaha to 
Prajapati’, he drips, etc. 

Beginning with, 'Svdhd to the organ of genera¬ 
tion,’ he offers one oblation each tkne, and drips the 
remnant adhering to the ladle into the paste. Then 
he stirs the paste again with another rod. 

ssrs^fe, 

II a II 

4. Then he touches the paste saying,* ‘ You 
move (as the vital force), you burn (as fire), you 
are infinite (as Brahman), you are still (as the 
sky). You combine everything in yourself. 
You are the sound ‘Him,’ and are uttered as 
‘Hiih’ (in the sacrifice by the Prastotr). Yoy 
are the Udgitha and are chanted (by the Udgatr). 
You are recited (by the Adhvaryu) and recited 


1 The paste is identified with its deity, the cosmic vital 
force. Hence epithets applicable to the latter are tised with 
aeference to it* 
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back (by the Agnidhra). You are fully ablaze 
in a humid (cloud). You are omnipresent, and 
master. You are food (as the moon), and light 
(as fire). You are death, and you are that in 
which all things merge.’ 

Then he touches the paste uttering the Mantra, 
'You move,' etc. 

3im%, ^ 

*rt iNi 

5. Then he takes it up saying, ‘ You 
know all (as the vital force); we too are aware 
of your greatness. The vital force is the king, 
the lord, the ruler. May it make me king, lord 
and ruler!’ 

Then he takes it up with the vessel, in <his hand,. 
saying, 'You know all,' etc. 

1 «rT?rr siicjt- 
%rei 5 r: I | 

vj: ^ii 5 T I I Jig 

I w sr: ft?n 1 ^ 

?inpr I 1 epreqlr:, 

I arasg *i: 1 

I ^ p 

a^n3«i sncfw «Effirafer ^ 
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sraFTJTHit- 

arT% 11 ^ 11 

6. Then he drinks it saying, ‘ The radiant 
sun is adorable—; The winds are blowing sweetly, 
the rivers are shedding honey, may the herbs 
be sweet unto us! Svaha to the earth. Glory 
we meditate upon; May the nights and days be 
charming, and the dust of the earth be sweet, 
may heaven, our father, be gracious! Svaha to 
the sky. Ma}^ he direct our intellect; May the 
Soma creeper be sweet unto us, may the sun be 
kind, may the quarters be helpful to us! Svaha 
to heaven.’ Then he repeats the whole Gayatri 
and the whole Madhumati,' and says at the end, 
May I })e all this! Svaha to the earth, sky and 
heaven.’ Then he drinks the whole remnant, 
washes his hands, and lies behind the fire with 
his head to the east. In the morning he salutes 
the sun saying, ‘ Thou art the one lotus of the 
quarters; may I be the one lotus of men !’ Then 
he returns the way he went, sits behind the fire, 
and repeats the line of teachers: 

Then he drinks it. He drinks the first draught, 
Tittering the first foot of the Gayatri, one portion of 
the Madhumati and the first Vyahrti.* Similariy he 

' Hymn to sweet things. 

2 The Vyahytis are the three syllables ‘Bhur/ *Bhuvar' 
and 'Svw/ meaning respectively the earth, sky and heaven. 
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drinks the second draught, uttering the second foot of 
the Gayatri, the second portion of the Madhumati and 
the second Vyahrti. Likewise he drinks the third 
draught, uttering the third foot of the Gayatri, the third 
portion of the Madhumati and the third Vyahrti. Then 
he repeats the whole Gayatri and the whole Madhumati, 
and says at the end, 'May I be all this ! Svdhd to the 
earth, sky and heaven/ Then he drinks the whole 
remnant. He should arrange beforehand so that the 
whole quantity of paste ma^^ be finished in four 
draughts. What adheres to the vessel, he should 
scrape and drink quietly. He washes his hands, and 
lies behind the fire with his head to the east. After 
saying his morning prayers, he salutes the sun with the 
Mantra: 'Thou art the one lotus of the quarters,* etc. 
Then he returns the way he went, sits behind the fire, 
and repeats the line of teachers : 

s^, a lT^ S:g T ^ T;, II II 

7. Uddalaka, the son of Aruna, taught this 
to his pupil Yajfiavalkya, the Vajasaneya,' and 
said, ‘ Should one sprinkle it even on a dry 
stump, branches would grow and leaves sprout.’ 

^rar- 

sn^Pcssrarr:, 11 < 11 

' Founder of the White Yajur-Veda derived from the sun. 
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8. Then Yajnavalkya, the Vajasaneya, 
taught this to his pupil Madhuka, the son of 
Paihgi, and said, 'Should one sprinkle it even 
on a dry stump, branches would grow and leaves 
sprout.' 

srfq ^sr 

ai^^ssnsrr:, q3R?iT*ft% ii t n 

g. Madhuka, the son of Paihgi, again taught 
this to his pupil Chula, the son of Bhagavitta, 
and said, ‘ Should one sprinkle it even on a dry 
stump, branches would grow and leaves sprout.' 

sifq q q*T ^ 

sn^Tssren:, qsnnnftfa ii^o ii 

10. Then Chula, the son of Bhagavitta, 

taught this to his pupil Janaki, the son of 

Ayasthuna, and said, ‘Should pne sprinkle it 
even on a dry stump, branches would grow and 
leaves sprout.' 

afftg: qssiJtnsfrta ti ii 

11. Janaki, the son of Ayasthuna, again 
taught this to Satyakama, the son of Jabala, 
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and said, ‘ Should one sprinkle it even on a dry 
stump, branches would grow and leaves sprout.' 

qrsr, sdfq q qsr 

Sld^: «I^Hqtgftfd 5 ^ 

V< II 

12. And Satyakama, the son of Jabala, in 
his turn, taught this to his pupils and said, 
' Should one sprinkle it even on a dry stump, 
branches would grow and leaves sprout.' One 
must not teach this to any one but a son or a 
pupil. 

(He repeats the line of teachers) beginning with, 
Udddlaka, the son of Aruna, taught this, and ending 
with, Satyakama, the son of Jahdld, taught this to his 
pupils and said, * Should one sprinkle it even on a dry 
stump, branches would surely grow and leaves sprout.* 
The teacher Satyakama taught this doctrine of the 
Mantha, handed down by a single line of teachers 
beginning with Uddalaka, to a large number of pupils 
and said. What did he say? Should one sprinkle it, 
this paste, purified for the purpose of drinking, even 
on a dry or dead stump, branches would surely grow 
on that tree, and leaves sprout, as on a living stump. 
So it goes without saying that this ceremony will fulfil 
one's desires. It is a eulogy on this ceremony, mean- 

59 
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ing that it is infallible in its results. There are six^ 
qualified recipients of learning. Of them only two, 
viz. the son and pupil, are being declared as eligible 
for this doctrine of the Mantha together with the medi¬ 
tation on the vital force. 

^ar:, 

SBW:, 3%wr: f«i:, ^ 

Hiw r fui srarfaa—sw- 

n^osr ^jcsnw ; 

3qf?ns%, airww 
HUH snsnnqLii 

13. Four things are made of fig wood: the 
ladle, the bowl, the fuel and the two mixing 
rods. The cultivated grains are ten in number: 
Rice, barley, sesamum, beans, Anu, Priyangu, 
wheat, lentils, pulse and vetches. They should 
be crushed and soaked in curds, honey and 
clarified butter, and offered as an oblation. 

Four things are made of fig wood. This has been 
explained (p. 920). The cultivated grains are ten in 
number. We have already said that the ten species of 
cultivated grains must be included. They are being 
enumerated: rice, barley, sesamum, beans, Anu, called 
by that name, Priyangu, called in some parts *Kangu,* 
pulse (Khalva), or Nispava, popularly called Walla,' 
and vetches (Khalakula), or Kulattha. In addition to 

1 A pupil, a knower of the Vedas, an intelligent person, 
one who pays, a dear son, and one who exchanges another 
branch of learning. 
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these all other herbs and grains should be procured as 
far as possible, as we have said, barring only those 
that are unfit for sacrificial purposes. 



SECTION IV 


I m'., sinij, 

'srair:, aft^vftsrt fBjnin 'KOT*!! 

3^:, It \ II 

I. The earth is the essence of all these beings, 
water the essence of the earth, herbs of water, 
flowers of herbs, fruits of flowers, man of fruits, 
and the seed of man. 

The present section is introduced to lay down the 
method by which to obtain the kind of son who, by 
the manner of his birth and conception and by his 
good qualities, will help to achieve the worlds both for 
himself and for his father. Only a person who knows 
the meditatioi^ on the vital force and has performed the 
ceremony of the Mantha leading to prosperity, is 
entitled to this ceremony of the Mantha leading to the 
birth of a son. When a man wants to perform this 
ceremony, he should, after performing the former 
ceremony, wait for the right time of his wife. This we 
understand from the mention of the seed being the 
quintessence of the herbs etc. The earth is the essence 
of all these beings, moving and stationary, for it has 
been stated that it 'is like honey to all beings' (IL 
V. I, adapted). Water is the essence of the earth, for 
it is pervaded by water. Herbs are the essence of 
water, for the herbs etc. are the effects of water. 
Flowers of herbs, fruits of flowers, man of fruits, and 
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the seed of man, for another Sruti says, ‘It is the 
essence emanating from all parts of the body’ (Ai. 
IV. I). 

nW ^ 55 w- 

sftfer 5 ^ } at Jjqr^a ? srem- 

amata ? h «JCcf jaaronmiw orer 
li II 

2 . Prajapati thought, 'Well, let me make 
an abode for it,' and he created woman. 

Prajapati, the Creator, thought, 'Since the seed is 
thus the quintessence of all beings, what can be a fit 
abode for it'? Thinking thus he created woman, 

a^iT %f? 55 q 55 «i:, * 5 niH«rsisr®t— 

. 51 ?nata. 5 ^ ai3i^ 

faa[Rvnqfi5r * 8 j?ia ? arnoit fs^rif 5 

8 W a arta, «wp? iaia> 

f II > II 


aaac ?*i ^ af gg i j ^ is» B sroi^TO? ? vm: w 
# afg g w ar^ als^a sn?; aaa: ^ # a^a[i»fmc- 

-FV -___ ■ --- — fN _ - 

5iwa siTf, aar Higr>naaT taitt«5*a tag^par- 



, a ai5?ftfa 5 


aj ar gsaa ar arwrr ar ^a: 11«11 

ag ar asa^— 
asJlsa^a; ift^ta?E5Bi«f#a, 
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5^^: Ijswt: I 
?i«iR«rT5f '«3q5?nJi. 

srr ?i^ ^ 

N& 

»ticJn 5 T 

55ts5t 5 ^T n[^I 

II \ li 

6. If man sees his reflection in water, he 
should recite the following Mantra: ‘ (May the 
gods grant) me lustre, manhood, reputation, 
wealth and merits.’ She (his wife) is indeed the 
goddess of beauty among women. Therefore he 
should approach this handsome woman and 
speak to her. 

If perchance he sees his reflection in water, he 
should recite the following Mantra : ‘{May the gods 
grant) me lustre,’ etc. She is indeed the goddess of 
beauty among women. Therefore he should approach 
this handsome woman and speak to her. when she has 
taken a bath after three nights. 

#9 IJOTI m qrfSwT 

m II ® II 
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7. If she is not willing, he should buy her 
over; and if she is still unyielding, he should 
strike her with a stick or with the hand and 
proceed, uttering the following Mantra, ' I take 
away your reputation,' etc. She is then actually 
discredited. 


// she is not willing, he should buy her over, 
press his wishes through ornaments etc.; and if she is 
still unyielding, he should strike her imth a stick or 
with the hand, and announcing that he was going to 
curse her and make her unfortunate, he should proceed, 
uttering the following Mantra : 7 take away your 

reputation,* etc. As a result of that curse, she comes 
to be known as barren and unfortunate, and is then 
actually discredited, 

^ 

5 II ^ II 

8. If she is willing, he should proceed, utter¬ 
ing the following Mantra: ‘ I transmit reputation 
into you/ and they both become reputed. 


If she is willing, or agreeable to her husband, 
then he should proceed, uttering the following Mantra: 
7 transmit reputation into you.* Then they both 
become reputed. 


^ fsTHW, 
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in^Tnim vriHa 11 ^ u 

<N. 


^ ?iTfii«d 9 *w eF 5 TO«l l^sra. 

gi»T gi^^sTW, aT fiim n <»qiwng T, if^pr %>aqr 
>?r an^ ¥ra% ti \o 11 

am amnpl farsR, 3#*r 5# 

^Nrm, anjrmrfflinaqT^, a[(^I)ui \3 an^- 

qii ftfq ? ¥rai^ 11 u 11 

am aim srrart sin:: ?aim ^femrqr, ann- 
qwsirrgqmimm, jiRi^ g f ^n a^ a i: 

?Tcai^^: sifa^mr: ^gfSgff t Kr i p r ^—hit ^rfe#s- 
^: , mnnqw^ H an^—aim^ 5 HIT * 

jjarHirfm an^— 3 i^rTfH% 5 hh fsi- 


H aiT^—arm&fn •, HH ^fn^sfNl:, aimr- 

qacmra^ h arn^—areifaifH 5 e ht «m 

liw iw la, HHHlH^nfnin SQHm 5 CTCHT- 

H l qgrafi i ^^a , qn f i i cql ^ 

HH% It ^5^ II 


12. If a man’s wife has a lover whom he 
wishes to inujre, he should put the fire in an 
unbaked earthen vessel, spread stalks of reed 
and Ku 4 a grass in an inverse way, and offer the 
reed tips, soaked in clarified butter, in the fire 
in an inverse way, saying, ‘ Thou hast sacrificed 
in my kindled fire, I take away thy Prana and 
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Apana—such and such. Thou hast sacrificed in 
my kindled fire, I take away thy sons and 
animals—such and such. Thou hast sacrificed 
in my kindled fire, I take away thy Vedic rites 
and those done according to the Smrti—such and 
such. Thou hast sacrificed in my kindled fire, 
I take aw’ay thy hopes and expectations—such 
and such The man whom a Brahmana with 
knowledge of this ceremony curses, departs from 
this world emasculated and shorn of his merits. 
Therefore one should not wish even to cut jokes 
with the wife of a Vedic scholar who knows this 
ceremony, for he who has such knowledge 
^becomes an enemy. 

If a mans wife has a lover whom he wishes to 
injure, i.e. to cast an evil spell on him, he should 
perform the following rite : He should put the fire in 
an unbaked earthen vessel —everything to be done in 
an inverse way— and offer the reed tips, soaked in 
clarified butter, in the fire in an inverse way, accom¬ 
panied by the following Mantras, 'Thou hast sacri¬ 
ficed/ etc., and at the end of each mention his name, 
'such and such,' The man whom a Brdhmana with 
knowledge of this ceremony curses, departs shorn of 
his merits. Therefore one should not wish even to 
cut jokes with the wife of a Vedic scholar who knows 
this ceremony, much less give any more serious offence, 
for even he who has such knowledge becomes an 
enemy. 
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3ir^ ^iw s n a ^ il K% \\ 

13. If anybody's wife has the monthly sick¬ 
ness, she should drink for three days out of a 
cup (Karhsa). No Sudra man or woman should 
touch her. After three nights she should bathe, 
put on a new cloth, and be put to thresh rice. 

If anybody's wife has, etc. This paragraph 
should precede the passage beginning with 'She is 
indeed the goddess of beauty among women' (par. 6), 
for the sake of consistency. She should dunk for three 
days out of a cup (Kamsa). No Sudra man or woman 
should touch her. After three nights, when she has 
finished the three nights' vow, she should bathe, put 
on a new cloth —these words, though at some distance, 
should be connected here— and he put to thresh rice. 

^ Jr s# 

?iRnn5 II II 

14. He who wishes that his son should be 
born fair, study one Veda and attain a full term 
of life, should have rice cooked in milk, and he 
and his wife should eat it with clarified butter. 
Then they would be able to produce such a son. 
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He who wishes that his son should he horn fair in 
complexion, siucliy one Veda and attain a full ^term of 
life, i.e. a hundred years, should have, etc. 

3WJ z( ft fqffst snffta, ^ 

sisifeii li m II 

15. He who wishes that his son should be 
born tawny or brown, study two Vedas and 
attain a full term of life, should have rice cooked 
in curd, and he and his wife should eat it with 
clarified butter. Then they would be able to 
produce such a son. 

Have rice cooked in curd. If he wishes his son 
to be versed in two Vedas, he should follow this rule 
about eating. 

swr ^ ft snftcT, 

ti ^ ii * 

16. He who wishes that his son should be 
born dark with red eyes, study three Vedas and 
attain a full term of life, should have rice cooked 
in water, and he and his wife should eat it with 
clarified butter. Then they would be able to 
produce such a son. 

Simple, natural rice is meant. The mention of 
water is for precluding other ingredients. 

»Ki 9 ft 
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17. He who wishes that a daughter should 
be bom to him who would be a scholar and 
attain a full term of life, should have rice cooked 
with sesamum, and he and his wife should eat it 
with clarified butter. Then they would be able 
to produce such a daughter. 

The scholarship of the daughter is regarding 
domestic affairs only, for she is not entitled to read 
the Vedas. Rice and sesamum should be boiled 
together. 

^ wrftciT 

qr ^ i^ c siT 

18. ^ He who wishes that a son should be 
born to him who would be a reputed scholar, 
frequenting the assemblies and speaking delight¬ 
ful words, would study all the Vedas and attain 
a full term of Hfe, should have rice cooked with 
tlie meat of a vigorous bull or one more advanced 
in years, and he and his wife should eat it with 
clarified butter. Then they would be able to 
produce such a son. 

’VigUa (reputed) literally means ‘variously praised.' 
Frequenting the assemblies, i.e. eloquent for scholar¬ 
ship has been separately mentioned. Delightful, lit. 
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pleasant to hear, i.e. words that are chaste and 
pregnant with meaning. Rice cooked together with 
meat. The meat is restricted to that of a vigorous bull,. 
able to breed, or one more advanced in years. 



; rngm anift, aspna 
afwgrat fa>sna^s«iT- 
a^sa^, ?5r3nat acar 11 u n 

19. In the veiy morning he purifies the 
clarified butter according to the mode of Sthali- 
paka, and offers Sthalipaka oblations again and 
again, saying, ‘Svaha to fire, Svaha to Anumati, 
Sv^a to the radiant sun who produces infallible 
results.’ After offering he takes up (the rem¬ 
nant of the cooked food), eats part of it and gives 
the rest to his wife. Then he washes his hands, 
fills the water-vessel and sprinkles her thrice 
with that water, sajydng, ‘Get up from here, 
Vi^vavasu,* and find out another young woman 
(who is) with her husband.' 

In the very morning he takes the rice produced 
by the threshing, purifies the glorified butter according 
to the mode of SthdMpdka. boils the rice and offers 


1 A celestial minstrel. 
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SlhdUpdka oblations again and again, saying, *Svdhd 
to fire,' etc. Here all the details must be understood 
as being in accordance with the Grhya Sutras. After 
offering he takes up the remnant of the cooked food, 
eats part of it and gives the rest to his wife. Then he 
washes his hands, sips a little water, fills the water- 
vessel and sprinkles his wife thrice with that water, 
saying the following Mantra: *Get up from here,' etc. 
The Mantra is to be uttered once. 

C^5 

ffe II II 

20. He embraces her saying, ‘I am the 
vital force, and you are speech; you are speech, 
and I am the vital force ; I am Saman, and you 
axe Rc‘; I am heaven,“ and you are the earth ; 
come, let us strive together so that we may have 
a male child.’ 

Then he purifies her with Mantras, and both eat 
the rice cooked in milk or other things according to the 
kind of child desired. This is the order to be followed. 
While retiring, he embraces her, saying the following 
Mantra: 7 am the vital force,’ etc. 

awnpn 

^ saman rests on ?c while it is chanted. 

^ Heaven is called father and the earth mother. 
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f%; 5r«ii?r 

cTOT 5 ?irfor 1 
3 nj 5^5 Ji 3 fFj%i 5 i!?Tr *m ^ 1 
m fwftsrrf^, w ^ 1 

*m ^ ^rarsRiT 11 11 

awjft crri^t ^)$rQ 3 FRiiM^ I 
?f ^ *i*T ^ iir% I 

wilTTOt ?TOT irffloft 1 

«ng%nt «wt *m *ro a[«irft ^— 

a wTflrfg 11 11 



nsjr ang: jswiMf «ilg 1 
q:f r ^ »m ^3jg ?T 5 ?^ arogon 1 
l*3[53rw era: ?g: 5n*f®: ?iiii^«T: 1 
g^ 5 ?|fg it \\ 


gi?t5%gq^wraig, arf anram, 

?rsftg gd%— 

gcura^viifig: ^ ^ 1 

8 ! 5 «fttRraf nr sragr ^ ?gT?[r 1 


itI^ sirort^sgfif jprar ?5Crfir —1 
qe *h» l mRg<lfigq[ , erar ggg ft tra Tg.1 
3 H% 8 i? 5 W 8 f% 5 T^^ g:- 

11 RV |l 
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24. When (the son) is bom, he should bring 
in the fire, take him in his lap, put a mixture of 
curd and clarified butter in a cup, and offer 
oblations again and again with that, saying, 
‘Growing in this home of mine (as the son), may 
I maintain a thousand people ! May (the goddess 
of fortune) never depart with children and 
animals from his line! Svaha. The vital force 
that is in me, I mentally transfer to you. Svaha. 
If I have done anything too much or too little 
in this ceremony, may the all-knowing beneficent 
fire make it just right for me—neither too much 
nor tOO little ! Svaha.' 

Now the post-natal ceremony is being described. 
When the son is born, he should bring in the ^re, take 
the son in his lap, put a mixture of curd and clarified 
butter in a cup, and offer oblations again and again (in 
little quantities) with that in the prescribed part of the 
fire, uttering the following Mantra: ‘Growing in 
this,' etc. 

l!r 1 

95^ 

^ ^vinfHir ii 11 

25. Then putting (his mouth) to the child's 
right ear, he should thrice repeat, ‘Speech, 
speech.' Next mixing curd, honey and clarified 
butter, he feeds him with (a strip of) gold not 
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obstructed (by anything), saying, ‘I put the 
earth into you, I put the sky into you, I put 
heaven into you, I put the whole of the earth, 
sky and heaven into you.’ 

Then putting his own mouth to the child's right 
ear he should thrice repeat, ' Speech, speech.’'- .Next, 
mixing curd, honey and clarified butter, he feeds him 
ivith (a strip of) gold not obstructed (by anything), 
uttering the following Mantras, one at a time; I 
put,’ etc. 

swiRti »rni 

II II 

26. Then he gives him a name, 'You are 
Veda (knowledge).' That is his secret name. 

Then he gives him a name. 'You are Veda.’ 
That, the word 'Veda,' is his secret name. 

^?P!: wirat «fr 

at fpia: 1 

arf ta^ar awim 

aft? ara% arc II II II 

27. Then he hands him to his mother to be 
suckled, sa5dng, ‘O Sarasvati, that breast of 
thine which is stored with results, is the sustainer 
of all, full of milk, the obtainer of wealth (one’s 
deserts) and generous, and through which thou 
nourishest all who are worthy of it (the gods etc.) 

1 Wishing that the Vedas may enter into him. 

60 
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—^transfer that here (to my wife, for my babe) 
to suck.’ 

Then he hands him, the child who is in his lap, to 
his mother to be suckled with the following Mantra: 
'0 Sarasvati, that breast,' etc. 

m II II 

cf9T ti!rai5:, mvifi, 

m qnst snqcr^ q?BEn 
—q rnsror^q gat siraer 1111 

28. Then he addresses the mother: ‘You 
are the adorable Arundhati, the wife of Vasistha; 
you have brought forth a male child with the 
help of me, who am a man. Be the mother of 
many sons, for you have given us a son.' Of 
him who is born as the child of a Brahmana with 
this particular knowledge, they say, ‘You have 
exceeded your father, and you have exceeded 
your grandfather. You have reached the ex¬ 
treme limit of attainment through your splen¬ 
dour, fame and Brahmanical power.' 

Then he addresses the mother as follows: 'Fom 

are the adorable,’ etc. Of him who is born, etc_ 

son bom in this way becomes the object of praise in 
such terms as the following: That he surpasses his 
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father and grandfather, and that he has reached the 
highest degree of attainment through his splendour^ 
fame and Brdhmanical power. The Brahmana who 
possesses such knowledge and gets a son, also deserves 
similar tribute. This is understood. 



SECTION V 


qjftjSTt *ft5nfl33nrj, 5(n?3[Rft5?tT?i:, 

wnsTsfij^r: qmupes^i^, »mT:[Fcts9r 

3^, qrcTJirdgsnri:, 

^cqiq g fl ^ s rr aL , ^KTrqpIsfij^: 

sncJJ^jsrnr Imerq^Ssnir, 

qnireftjsiTir qnqts^rm, qnq^: ii K \\ 

I. Now the line of teachers: The son of 
Pautimasi (received it) from the son of Katya- 
yanl. He from the son of Gautami. The son 
of Gautami from the son of Bharadvaji. He 
from the son of Para^ri. The son of Para^ari 
from the son of Aupasvasti. He from the son 
of another Para^ari. He from the son of 
Katyayani. The son of Katyayani from the son 
of Kau^iki. The son of Kausiki from the son 
of Alambi and the son of Vaiyaghrapadi. The 
son of Vaiyaghrapadi from the son of Kanvi and 
the son of Kapi. The son of JCapi— 

5?it ?rr?^39n qr^tand- 

3?n srwt^ijin 
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mfeoftsat sSI^SsrraL, 

srrgwiiqifi^if s n ^ RfigsTT i i t , 

l[, WOg'hWJflj^^Tt JITOf«A- 


3^, nToiefTj^r: 




’CT«ft 5 T^) 35 iTq[, ^ 5 nft 3 ^ arrs^gsr; 

3^: sjr3!fe«ft3^rRi, •^%qt3gr:^ 5iT^si^»ft35ng[, 
5 rT ^J \; TO l «ft3^ : ^nft5ft35rT?5[, ?mft^35;: ursJ^- 
g[igfaT ft w:, srT^35T sTrg? :ra qiT g[ , ®tT§TiqTjr 
II ^ II 


. 2. From the son of Atreyl. The son of 
Atreyl from the son of Gautaml. The son of 
Gautami from the son of Bharadvaji. He from 
the son of Parasari. The son of Para^ari from 
the son of VatsL The son of VatsT from the son 
of another Parasari. The son of Parasari from 
the son of Varkarunl. He from the son of 
another Varkarunl. This one from the son of 
Artabhagi. He from the son of Sauhgl. The 
son of Saungi from the son of Saihkrti. He from 
the son of Alambayani. He again from the son 
of Alambi. The son of Alambi from the son of 
Jayanti. He from the son of Mandukayani. 

^ He in his turn from the son of Manduki. The 
son of Mariduki from the son of SandiK. The 
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son of Sandili from the son of Rathitari, He 
from the son of Bhaluki. The son. of Bhaluki 
from the two sons of Kraunciki. They from the 
son of Vaidabhrli. He from the son of Karsa- 
keyi. He again from the son of Pradnayogi. 
He from the son of Samjivl. The son of Samjlvi 
from Asurivasin, the son of Prasni. The son of 
Prasni from Asurayana. He from Asuri. 
Asuri— 

^^ 3 ^- 

qiSTsaqr fsi|;rqT5qrKft*ftsfe- 

?n5iq5tTonc^, qmoft i§:feirc<«!?qqiq[, ffcj: 
%5q: qnpjq: 

Mil^qqt qal^qfisr:, qmfi^r»qr;, anfnpqrf^qni;. 

5pt*T q^q qT3TO«tq*r qnitq^q- 

qnsqiq% II ^ II 

3. From Yajfiavalkya. Yajhavalkya from 
Uddalaka. Uddalaka from Aruna. Aruna from 
Upave^i. Upave^i from Ku^ri. JCu^ri from 
Vaja^ravas. He from Jihvavat, the son of 
Badhyoga. He from Asita, the son of Varsa- 
gana. He from Harita Ka^yapa. He from 
Silpa Kasyapa. This one from Ka^yapa, the 
son of Nidhruva. He from Vac. She from 
Ambhini. She from the sun. These white * 
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Yajuses received from the sun are explained by 
Yajnavalkya Vajasaneya. 

ex¬ 

tern?!, a nr f q ^a gxt 

iM<x<x4(ra* tT ^ , q^ragr crsre^n^^iJr^?:!- 
gr: iRXiq^:, snT^rfes'^lor:, 

a® »agr^ w 11« 11 aison^ii f% 

a^s«Tm: II 

4. The same up to the son of Sarhjivi. The 
son of Sarhjivi from Mahdukayani. Mandu- 
kayani from Mandavya. Mandavya from 
Kautsa. Kautsa from Mahitthi. He from 
Vamakaksayana. He from Sandilya. Sandilya 
from Vatsya. Vatsya from Kusri. Ku§ri from 
Yajnavacas, the son of Rajastamba. He from 
Tura, the son of Kavasi. He from Prajapati 
(Hiranyagarbha). Prajapati through his rela¬ 
tion to Brahman (the Vedas).* Brahman is self- 
born. SaJutation to Brahman. 

Now the line of teachers of the whole Upani^d 
is being given. (They are here named after their 
mothers) because the wife holds the most important 


^ For another interpretation see commentary on II. vi. 3. 
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place (in this ceremony).^ It has been mentioned that 
a gifted son is born. Hence the Upanisad is narrating 
the line of teachers by describing the son through the 
name of the mother. These white Yajuses, etc.— 
‘White’ because they are not mixed up (with human 
faults), or these Yajuses are pure or fresh. From 
Prajapati down to the son of Pautimasi is a descend¬ 
ing order (if we read it inveisely), with the teacher 
always mentioned first. (The line is) the same up to 
the son of Sdmjlvi.^ Prajapati through his relation to 
Brahman or the Vedas. That Braliman (the Vedas) 
has come down the line from Prajapati and variously 
branched off among us. It is without beginning and 
end— self-born, or eternal. Salutation to that Brahman 
(the Vedas). And salutation to the teachers who have 
followed it. 


1 Because it is she who, being purified through sprinkling 
etc., produces a worthy son. 

3 Above him it bifurcates, to merge again at the top, the 
sun being identical with Prajapati or Hiraijyagarbha. 
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Aditi, its derivation 31. 

results of meditation on it 
31-33- 

Adityas 532, 534. 

Air, the string holding the 
world together 501. 

Ajatasatru 253. 

dialogue with Clargya 254 
vt seq. 

Apiirva 387. 

Arka, its derivation 15, 26. 

A^va, its derivation 34. 

Asvins 396-303. 

Atman, diffeixuit from the three 
states 652-653, 
or lirahman 743. 

Its nature 748-752, 769, 777, 
779. 781. 

the ruler and controller of 
all 751. 

776. 

how to realise It 752-756, 
has no connection with work 
762-763. 

not touched by good and 
evil 763-767, 

Its knovver free from duality 
765-767. 

everything is loved for Its 
sake 775-776. 
is everything 777-781. 

See also Brahman. 

Austerity, the supreme 838. 


Bhartrprapahea, criticised 337- 
340, 378, 471, 669, 679- 
682, 753> 804- 

Bliss, its measure in deep sleep 
685-690. 

Body, not the experiencer 274- 
275- 


gross and subtle 334-343. 

589, 607. 
not the seer 605. 

Bondage, its cause 190-191. 

Brahman, knower of It ab¬ 
solved from the regular 
rites 51-52 ; from all rites 
482-.] 89, must be re- 
Sfiected 558. 

Its definition 319. 

Its nature 565-568. 
conditioned, not the highest 
truth 255; meditation on 
it and its result 257-266; 
its gross and subtle forms 
329-336. 

knowledge of It 147, 159 ; 
not connected with activ¬ 
ity 129-135 ; its necessity 
143-144 ; through it one 
becomes all i-tSfE ) men 
specially entitled to it 144; 
attainable even to-day 
161-162 ; gods do not like 
our attaining it 172. but 
cannot thwart it 165; des¬ 
troys ignorance immedi¬ 
ately 165-168. 

individual self identical with 
T45-T60. 

is infinite. 801-802. 
unconditioned 266. 
is one: logicians' objection 
to this refuted 314-317. 
unknowable 4O9-473, 510- 

5TT. 

its unity with Truth 478. 
the ultimate support of the 
world 493-496. 
the Internal Ruler 502-511. 
the ultimate cause of every¬ 
thing 517. 
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has no attributes 517-519* 
proot of Its existence 520- 

524* 

ever the subject 525-526. 
described negatively 556. 
how presented in the Upani- 
sads 556. 

the root of man 559-562. 
how realised 732-736, 743- 

747 » 753 * 

realised through the pure 
mind 744. 

undifferentiated and differ¬ 
entiated 802-810. 

Om is the symbol of differ¬ 
entiated 810-813. 
as the elements (Satya) 822. 
as Bhur etc. 828-829. 
meditation on It as limited 
by the mind 830-831. 
as lightning 832. 
as speech 833. 
journey to it after death 
836. 

as food 840-843. 

Brahmana, disciple, the way 
he approaches a teacher 
of lower caste 895. 

Buddhists, their .view of the 
self 3, 337, 617. 
their theory that the self is 
both subject and object 
refuted 119-120. 

Castes 105-106, 174-177, 180- 

181. 

Creation, explained 100-103. 
its ultimate cause is the 
Self 113. 

entrance of the Self into it 
121-123. 

why described in the scrip¬ 
tures 122. 

Death, means Hiranyagarbha 
30. 


is divided in three ways 28. 
various ways of liberation 
from it 413-42T. 
consists of the organs and 
their objects 429-432. 

Desire, cause of man’s bond¬ 
age 190-191, 481. 
the root of all activity igi- 
194 - 

springs from ignorance 192. 
their range 193-194. 
dissolves in the case of the 
liberated man 440. 
does not affect the Self 669- 
672. 

cause of transmigration 715- 
720. 

how conquered 717-720. 

Dream-state 281-284, 616, 634- 
652, 690. 

Dreamless sleep 285-286, 645, 
654-690. 


Earth, its creation 26-27. 
Ether, unmanifested, is the 
cause of the world 514- 

517* 

Evil, natural propensity to, 
how overcome 60-61. 
company to be avoided 67. 

Faith 254. 

Fear 96. 

Fire, creation of 105. 

First Cause, the Supreme Self 
290, 378. 379 - 390 . 

Five fires, meditation on them 
897-906. 

Food, seven kinds 198-201, 
204-216.' 

of the animals 207. 
result of meditation on the 
three foods 238. 
prohibition with regard to it 
880-883. 
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Gargi 512 et seq, 

Gargya 253. 

dialogue with Ajata^atru 
255 et seq. 

Gayatri 8-860. 

Gods, not dilTerent from Viraj 
106. 

do not like njen’s attaining 
knowledge 172-189. 
their food 206. 
chiei among them 243. 
their number according to 
groupings 53.1-539. 


Hiranyagarbha i, 5, 6, 8, 343, 
461, 5ht. 

indentitled with the intellect 
25 - 

is he the Supreme Self or 
the individual self 107-108. 
has sixteen digits 225-226. 
identification with him leads 
to freedom from joys and 
sorrows 238-239. 
his limbs 828-829, 

Hita 284, 588, 656. 

Horse sacrifice, its result 6. 
its importance 7. 
meditation on different parts 
of the horse in it 8-14. 
its derivative explanations 
34 * 

meditation connected with 
it 35 - 39 - 

the highest of rites 460. 
performers of 464. 


Idealists, deny the self 622. 
Ignorance 7, 149. 
superimposed on Brahman 
149. 

the cause of duality 156, 
373-376. 

destroyed by knowledge 165* 
168. 

the root of desire 192. 


is relative existence 347. 
when it is destroyed, the 
individual self merges in. 
the Supreme Self 367-372. 
identifies the Self with the 
intellect etc. 615, 
not a natural characteristic 
of the Self 655-660. 
its cessation is liberation 
722. 

Ignorant, the food of the gods 
187-190. 

Immortality, cannot be attain¬ 
ed through wealth 352, 
773* 

Indra 395 . 534> 5^7- 

Intellect, as Brahman 819-821. 

Intelligence, Pure, is the 
Supreme Self 367. 

Janaka 255,570, 585, 595. 

Jiva. See Self. 

Karma-Kanda 4. 

Katyayani‘351, 772-773- 

Knowledge, the means to it 
98-99. 254, 409-410. 
right knowledge, the only 
means to liberation 132. 
and attainment of the Seif 
are identical 139-140. 
contradictory to work 170, 
452 - 

destroys ignorance 165-168. 
not attainable through rites 
182-183. 

its result^ are eternal 184- 
185. 

and work, their different 
results and spheres 348- 
35i>- 

leads independently to the- 
highest goal 349. 
is unity 373*'376- 

Ksatriyas 174. 

Liberation 143, 728. 
its means 132, 771. 
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dissolves dea,th and action 
44 ^* 

is not an effect, and so 
cannot result from work 
449 -^ 59 - 

is not tne result of the 
regular rites 449-456. 
cognition of bliss in, 564-568. 
is not a change of condition 
720-726. 

is cessation of ignorance 722. 
gradual liberation 734, 836- 

837- 

Limiting adjuncts 362. 
Logicians, their vievv^s refuted 

17-25. 

their objection to the unity 
of the self refuted 314- 

317* ‘ 

their view of the self 337. 


Madhu-Vidya 397-404. 
teachers of 405-408. 

Mahiman 112. 

Mahreyi 350-356, 368, 371- 

373» 376, ‘ 377* 772-776, 

781-784. 

Maya 403 

See also Ignorance. 

Meditation, defined 65. 

should be on the Self 136- 

138- 

combined with rites 185. 
is the means to the world 
of the gods 229. 
its types and results 414-428. 
produces different results 
from mere rites 455-456. 
based on resemblance 152- 
153, 421-428. 

Mind, its nature 213-215. 
its form and function 217- 
219. 

part of the subtle body 337, 
343- 

Monks, give up the holy 
thread, study of the 
Vedas, etc. 484-487. 


Name, and form, the cause of 
relativity 362, 478. 
Naiyayikas. Logicians. 

Negation, its four kinds 24. 
Nerves, their colours 656, 734. 
Nihilist 16, 19. 


Om, the symbol of Brahman 
810-813. 

Organs, as the gods and the 
Asuras 41. 

benefited by food 72. ^ 
not the experiencer in the 
body 273. 

are of the same category as 
the objects 366. ' 
and their objects 433-437- 
their dissolution at death 
4 . 39 - 

viewed as Brahman and its 
results 572-585. 
their lespective excellence 
870-872; their dispute over 
this 872-S79. 

Parable, of the fowler Prince 

303-304. 

Prajapati 534. 

See also Hiranyagarbha 
and Viraj. 

Prarabdha, works even aftei 
Knowledge 185. 

Pravahana 887 et scq. 

Pravargya 397 - 398 . 

Prayers, of a dying person 
who has combined medi¬ 
tation and rites 863-865. 

Rationalists loS. 

Rebirth, its cause 445-446. 

Renunciation, the vvay to 
Brahman and Knowledge 
481-491, 749 - 

inculcated 757-761, 785-796. 

Righteousness (Dharhia), con¬ 
troller of the K^atriyas 
178. 
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is the same as Truth 179. 

Rites, the regular 6, 449-456 ; 
not compulsory o n 
knowers of Brahman 51-52. 
their results belong to the 
relative world 931?, 100, 
184. 

are for the ignorant 173, 
187 

cannot lead to Knowledge 
182-183. 

combined with meditation 
Z85 ; lead to identity with 
Hiranyagarbha 456-457. 
of entrusting 231-235. 
cannot lead to liberation 
449 - 453 » 454-456. 
the highest of them 460. 
their results 736-737. 
are for the puritication of 
the mind 754. 

Rudras 532“533* 


Sacrifice, tlie new and full 
moon 206. 

for material ends discour¬ 
aged 207. 

for attaining greatness 918- 
931 - 

for attaining a particular 
kind of child 932-942. 

Viivajit 449-450. 

Stoan 846. 

Samkhyas, their view of the 
self 337. 

on the state of liberation 
564ff. 

Sannvasa, who is entitled to* 

756-759. 

Senses, outgoing by nature 
320, 404. 

See also Organs. 

Self, not established through 
perception or inference 
118, MimSmsiaka view in 
this matter 4. 


denied by the Buddhist 3, 
617-622. 

neither the agent nor con¬ 
nected with action 54, 
278, 288, 647-652. 

Its nature 113, 115, 116,. 

118-120, 655-660. 
cannot be both subject and 
object I19-120. 

Its entrance into tlie uni¬ 
verse j 21-123. 

is the real entity behind the 
vital force, senses, etc. 
124. 

Its right comprehension 125. 
meditation on It is not an 
original injunction 126. 

Its knowledge leads to 
knowledge of everything 

139. 

Its attainment and knowl¬ 
edge identical 139-140. 
why It should be known 
141. 

why It is the dearest 141, 
355 - 

identity of individual, and 
Brahman 145-160, 477, 

590-592. 

and ignorance 252®. 
individual, not a part or 
modificat.'on of the Su¬ 
preme 277, 299-307. 
distinct from body, organs, 
etc. 276, 602, 630. 
in deep sleep merges in its 
own Self 279-280, 289. 
the First Cause 290 
its relative condition not 
real 306. 

Supreme, or unconditioned 
Brahman 336. 

views of other schools about 
it refuted 337-340, 671. 
its transcendental and 
relative aspects 341ft. 
479-481, 594* 

how to realise It 355-356. 
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relative world, a super- 
imposition on 356. 
is everything 357-360. 
is Pure Intelligence 370. 
fettered, its late at death 
444 * 

individual, transmigrates 
467-468. 

its cosmic relations 586-592. 
the light in man 596. 
its various states 608-637. 
individual 609. 
illumines the body aggre¬ 
gate 6T2. 

is self-effulgent 6o9ff, 611, 
617. 

why it does not know itself 
in deep sleep 662-665, 
672-676, 682-685. 
unaffected by desire and 
impressions 669-672. 
view of it both as one and 
multiple refuted 679-682. 
See also Atman and Brah¬ 
man. 

individual, at death 692-708. 
after death, of the bound 
707-716; of the liberated 
720. 

^vetaketu 887 et seq. 

Taijasa 588. 

Transmigration 630, 632-633, 
692. 

its cause 715-720. 
different ways for it 885. 

Truth 388. 


Uktha 844. 

Udgitha /JO, 78-85. 
meditation on it 41. 
its identihcation with the 
vital force 80. 

0iliverse, springs from ignor¬ 
ance 5-7, 

its projection 15-16, no, 

295-303- 


its undifferentiated condi¬ 
tion 113-114. 

is the result of man's 
natuial thoughts and 
actions 202-204. 
is ephemeral 211. 
consists of name, form and 
action 247-251. 
springs from the Supreme 
Self and not the indi¬ 
vidual self 295-303. 
superimposed on the SJelt 

356. 

Upanisads, derivative meaning 
of the word i. 
their aim 5, 6, 54, 171. 
valid authority 308-311. 
and ritualistrc portion of 
the Vedas do not clash 
313 - 314 - 

no contradiction in them 
310. 

Vai^esikas, on the nature of 
the self 337, 671, 708. 
on the state of liberation 

564- 

Vai^vadeva offering 205. 

Vai^vanara 587-589, 591. 
as gastric fire 835. 

Vai^yas 177. 

Vamadeva 162. 

Vasus 532, 533. 

Vedas, their object 1-2. 
authority in superconscious 
matters 47, 459. 
aim at giving knowledge 
and not at prescribing 
actions 47 - 59 » 132-134- 

• only informative and not 
creative 154. 
authoritative 362. 
instruct according to tem¬ 
perament 231-235. 

Vedic work is twofold 4-5, 
its twofold results 4-5. 

Viraj 587-588. 

is fire 27, 93, 181. 
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is divided in three ways 28. 
meditation on 28. 
his creation 30. 
his knowledge of unity due 
to pure birth and best 
Saiiiskaras 97-98. 
manifested the gods 106. 
his body 4G4. 

Vi 4 va 588 

Vital force, foremost of the 
organs 60-G3, 75, 240-242, 
867, 873-877. 
its purity 64, 71. 
meditation on 6 t. 234-238 ; 
its results, 65-68, 245-246, 
257-266. 

the eater of all food 70. 
shares its food wdth other 
organs 72. 
extolled 76. 

its fivefold function 216. 
is not the experiencer 
268-270. 

being a compound is for the 
benefit of something else 
275 - 

its eight forms 537’545- 
its' forms according to the 
quarters 547'554' 
the support of the body and 
the heart 554-555 
as Uktha 844. 
as Yajus 845. 
as Saman 846. 


as Gayatri 848-856 ; the 
result of such meditation 
859-862. 

Vyasa 349. 

Way, of the gods 905-911. 
of the Manes 912-917. 

Wealth, cannot lead to im¬ 
mortality 352. 

Work, its result 6. 

produces certain result 164. 
dissolves in the case of the 
liberated 170, 445. 
contradictory to Knowl¬ 
edge 170, 452. 
the cause of rebirth 445-446. 
good, produces good results, 
and bad, the opposite 
446, 447. 

its fourfold function 448-449. 
does not remove ignorance 
451 - 

cannot affect the Self 484. 

See also rites. 

World, the three worlds and 
the means to attain them 
229. 

relative, a super imposition 
on the Self 356. 

Yajnavalkya 351 * 353 . 355 . 

367. 371. 373 . 570586, 
590-591. 594-f'Oi. 771-773. 
781, 783-785. 

Yajus 845 

Yogacara school 19, 274, 337. 







